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Preface 


éruti smrti purāņānām àlayam karunalayam 
namāmi bhagavatpadam $ankaram loka šaņkarart 


I salute the divine feet of the great Sankara, 
the repository of sacred scriptures, 

an abode of immense compassion, 

who ever accomplishes the good of the world 


Sankara (c. 650—700 ce, or Common Era) is considered to be a giant among 
giants, a living legend and probably the most venerated philosopher in 
India’s long and hoary history. Advaita Vedanta hagiographies declare that a 
youthful Sankara composed the Vivekacūdāmaņi (Crown Jewel of Discrim- 
ination) in the āšrama of his Guru, Govinda Bhagavatpadacarya, along the 
banks of the Narmada river, when he was barely a teenager.’ 

The Crown Jewel of Discrimination is in the form of a dialog between a 
preceptor (guru) and a pupil (Sisya) in which the pupil humbly approaches 
the preceptor and, having propitiated the teacher with selfless service (seva), 
implores to be rescued from worldly existence (samsāra). The guru, being 
pleased, and convinced of the student's qualifications and earnestness, pro- 
mises to teach the way to liberation (moksa) which culminates in the ecstatic 
experience of one's own Self. : 

Advaita Vedānta tradition avers that not every individual will possess the 
necessary gualifications (i.e., knowledge of Sanskrit grammar, the requisite 
philosophical training, and so on) to study the three foundational sourcebooks 
(brasthāna traya)- Thus teachers, out of compassion, composed what are 
known as independent treatises (prakarana grantba) which serve às introduc- 
tion manuals. Such works contain four indispensable elements (anubandha 
catustaya): the determination of the fitness of a student for the study of the 
treatise (adhikari); the subject matter (visaya); the mutual relationship between 
the treatise and the subject matter (sambandba); and the object to be attained 
by the study (prayojana).’ The Crown Jewel of Discrimination is one such 
work whose clarity makes it extremely popular both among spiritual adepts 
and aspirants alike. Further, the Crown Jewel of Discrimination places para- 
mount importance upon discrimination (viveka) in one’s quest for liberation. 
Its main purport is to analyse the Self (atman) and reveal that the individual 
self (jiva) is really the Supreme Self (atman) or That (Brahman). 
” "This book contains an annotated English translation’ of the Vivekacudamani 
or ‘The Crown Jewel of Discrimination’. This translation is based upon the 
original Sanskrit text found in the Samata edition of the Complete Works 
of Sri Sankaracharya, volume III? This book also contains a rather lengthy 


introductory essay and copious cross-referencing to relevant Upanisadic verses. 
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These cross-references are a unique feature of this translation and, besides 
mirroring a time-honored Indian philosophical practice, demonstrate the 
text's familiarity with, and relevance to, Upanisadic thought. I have also given 
definitions and notes to select words in the verses. The basis for choosing 
these terms was to further elucidate on the meanings of terms which will be 
of great interest and consequence per the import of the verse. 

Any translation of an ancient text always poses many diverse problems of 
understanding and interpretation, both for its readers and for its translator. 
In regards to ‘translating’, Gerald Larson wrote, 


The verb ‘translate’ refers to the activity of conveying the content and style of a 
meaningful utterance from one linguistic medium to another, and the substantive 

_or participial word ‘translating’ refers to the various components involved in 
accomplishing that activity, namely: 


a) the meaningful utterance (text) of a speaker (writer) in a first linguistic medium 
(or what is ‘translatable’); 

b) the ‘translator’ who understands the meaningful utterance in the first medium, 
but is also competent in a second medium; 

c). the recasting of the utterance by the translator from the phonology, morpho- 
logy, syntax and semantics of the first linguistic medium into the second 
medium (or the ‘translating’); 

d) the ‘translated’ utterance or the ‘translation’ in the second medium; 

ej the meaningful utterance (text) in a'second linguistic medium understood by a 
hearer (reader). 


With nine English translations already in existence, why another one? Circum- 
stances and contexts change. Assessments and interpretations are legion. 
Every language contains innumerable ambiguities, nuances and subtleties. 
Strategic decisions vary and, as Larson has pointed out, there are at least 
four such strategic decisions: (1) stylistic; (2) pedagogical; (3) interpretive; 
(4) motivational. 

Translations present difficult questions. Some translators emphasize con- 
tent while others emphasize form.* Some employ primarily the historical 
approach and others the structuralist approach.? Then there are the issues of 
gender and feminist perspectives involved." | 

In my translation I have attempted to be aware of internal textual prob- 
lems (a single term can have more than one meaning, depending upon its 
context) while balancing technical precision with philosophical clarity. How- 
ever, my own particular bias is reflected most in an attempt at readability 
combined with religious sensibility. The final word (siddhanta) of Advaita, 
both implicitly and explicitly, is that every individual is the Absolute (ayam 
atman brahma; tat tvam asi; aham brahmāsmi). Thus, to be faithful to this 
insight I have used inclusive language in my translation and made it reader- 
friendly for both sexes. I am aware of those scholars who invoke Advaita's 
(so-called infamous) male-oriented bias. In reply, I maintain that my particular 
prejudice can be answered in numerous ways. The truth of history is the 
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truth of the historian. Time, place, context, tradition, audience, and so 
on all have their parts to play. To the best of my ability, I have attempted 
to appropriate what I take to be the meaning of the text. I have reflected on 
what I believe the text meant then and what it means now. I am not an 
advocate of Sanskrit for Sanskrit's sake. Going beyond a mere professional 
interesi my desire was to present a text which speaks to those who read 
it today. 

With great gratitude I offer my thanks to Dr Kevin Lee for his exquisite 


jacke painting of Sankara and to Aditya and Tara Mcnon for compiling the 
index. 


John Grimes 
Gurupurnima 2003 

Kodaikanal International School 
Kodaikanal, South India 
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Sankarācārya of Srūgeri's Commentary was in Sanskrit and itself needed to be - 


translated. Of all the works noted, it is clearly the most scholarly and faithful to 
the original style. Being a ‘Carikaracarya’ himself, perhaps this is to be expected. 
See Thomas Coburn, Ēncountering the Goddess, p. 5. 

Structuralism’s proponents include Piaget, Levi-Strauss, M. Biardeau, C. 
Malamoud, A. Hiltebeitel, S. Kramrisch, and Wendy Doniger O'Flaherty. For 
assessing the merits and defects of structuralism, see Jacob Neusner, Method 
and Meaning in Ancient Judaism III, Chico: Scholars Press, 1981, pp. 233-234. 
An insightful book on this is Feminist Perspectives on Biblical Scholarship, ed. 
Adela Yarbro Collins, Chico, Scholars Press, 1985. | 

See Fiorenza’s ‘Remembering The Past in Creating the Future: Historical-Critical 
Scholarship and Feminist Biblical Interpretation’, in Feminist Perspectives on 
Biblical Scholarship, for a wonderful presentation of the pitfalls of invoking 
(what one thinks is) history. 
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Yajtavalkya Smrti 
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Episodes in the Life of Sankara 


Birth 

Could speak, read, and write Sanskrit 

Tonsure (cēdākarman) ceremony 

Sacred thread ceremony (upanayana) 

Death of father 

Goddess partook of his ritual offering and he composed the 
hymn, Devibbujangastava 

Shower of golden āmalaka fruits and the composition of the 
Kanakadbarastotra 

Altered the course of the Cürni River for his mother 

Wrote his first book, the Balabodha Samgraha 

Mastered all four Vedas and Vedāngas 

Meeting with King Rajašekhara; vision of Vasudeva and rescue 
of the image of Krsna 

Episode with the crocodile; renunciation; leaves home 

Meets his guru, Govinda Bhagavatpada; composes ‘Six Stanzas 
on Liberation’ (nirvana satakam); takes formal sannyāsa 
Resides in āšrama of Govinda; composes a number of hymns as 
well as the Vivekacūdāmani; altered the course of the Narmadā 


River 


Visits Gaudapāda at Badarikāšrama along with Govinda 
Resides in Kasi; writes commentaries (bhdsya) on Brabmasutras, 
Upanisads, Bhagavadgita; meets Vyasa; meets Siva as a candala; 
meets his first disciple Sanandana (Padmapada) 

Last rites for his mother; »nahāsamādhi of Govinda 

Meeting with Kumarila; debate with Mandana 

Digvijaya; establishment of mathas 

Sankara’s mahasamadhi 
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It is said unthinkable, unborn knowledge is 
not different from the known. The known is 
that which reveals the unknown. 


Approaches to the Study of Sankara 


There exists both a plethora of source material on Sankara as well as a 
problematical void. He is considered by many to be the most venerated sage 
of Indian philosophy. In addition, he has a secure place among the world's 
greatest philosophers. His reputation is immense and his writings command 
the highest respect and homage. Unbelievably multi-faceted, he was a teacher, 
a thinker, a reformer, a commentator, an organizer, a philosopher, a poet; 
a theologian, a missionary, a mystic, a scholar, a saint, a siddha, a mukta, a 
divine incarnation, a living legend. 

However, this being acknowledged, very little may be said with any precision 
on the basis of firm historical evidence about his date of birth, life, or writings. 
What is available is comprised of bits and pieces, speculations, and legends, 
derived either from his own works, from hagiographies, or from references 
in other works. Virtually everything about him has been questioned. Though 
there do exist many professed biographies of Sankara (known under the 
rubric of ‘Sankara Vijayas’), all the extant ones date from the fourteenth to 
the eighteenth centuries and thus are posterior to him by anywhere from six 
hundred to a thousand years.' Further, the hagiographies or literature about 
the life, legends, and writings of Šankara contain a profusion of prophecies, 
signs, and wonders. They are filled with incredible, miraculous accounts. They 
also, upon analysis, most likely contain exaggerations, distortions, contradic- 
tions, and inconsistencies. These works give an enormous amount of informa- 
tion concerning the legend of Sankara, but they are not historical biographies 
in the modern sense of the term.” Thus, to date no extant materials are 
known of from which to. reconstruct the life of Sankara with certainty. 

Scholarship is replete with the works of those who have attempted to 
plumb the mysteries of Sankara. Indologists, philosophers, religionists, his- 
torians and artists, are but some more recent representatives of this endeavor. 
Virtually all are in agreement that it is almost impossible to come to any 
definitive conclusion. Classical scholarship was perhaps over-authoritatian 
and dogmatic while a lot of the contemporary scholarship was perhaps over- 
hostile. Thoughtful research may best be enhanced by becoming aware of the 
strengths and weaknesses of any given position. Traditions develop and there 
is usually a grain of truth latent in ‘old wives’ tales’. 

The material which exists for a study of the life and times of Sankara has 
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4 Introduction 


First, there is the historical approach. Being the most recent of the three 
approaches, it also proclaims the greatest objectivity. Be that as it may, the 
strength of this position lies in the fact that it is the accepted modern para- 
digm for determining what is ‘factual’ and therefore true; correct; authentic. 
Its concern is with empirical evidence. However, it has often been said that 
‘the truth of history is the truth of the historian’. Today’s truth very often 
becomes tomorrow's myth. The historical approach is, in fact, only one of a 
number of approaches, employing a particular perspective, and to claim a 
monopoly on the truth is nothing more than a dogmatic and arbitrary fabr- 
ication. Taking note of this precaution, the historical method has made its 
contributions to what can and cannot be stated about Sankara, especially 
in regards to determining his dates. Without a doubt it has added another 
dimension and perspective to the investigation — even if it cannot legitimately 
claim to:be the definitive conclusion. 

Next, there is the philosophical approach. This perspective consists of an 
investigation and an interpretation of Sankara’s works, primarily to deter- 
mine which compositions traditionally ascribed to Sankara can be regarded 
as genuine. This method allows for great variety, and issues raised include 
colophons, mention in other works, stylometric analysis, and considerations 
of language, style, content, and ideas. This approach, however, has the 
tendency to reduce Sankara to (merely, solely, primarily) a philosopher. 
There is little justification for such a reduction. If anything, tradition declares 
that Sankara was, first and foremost, an expounder of liberation (moksa); 
both what it is and the means thereto and second, that he wrote his philo- 
sophical works at the request of his guru. Therefore, it would appear that 
his interest in philosophy was not primarily for philosophy’s sake, but as 
an aid to liberation and as a clear and perpetuating declaration of what 
that entailed. This point has often been forgotten or, perhaps, conveniently 
ignored. . 

If it is granted that Sankara was not only a philosopher, but also a teacher, 
then it does not necessarily follow that terms need always be used in an 
identical manner. Sankara was located firmly within the Upanisadic tradition 
and certainly employed many of the techniques found therein and these tech- 
niques have a bearing on precision, context and competence: 


One such method is described by Sankara in his commentary on the Bhagavadgita. 
This method has been time-honored in the Advaita tradition as the traditional 
method for teaching the transphenomenal Brahman.’ Yt employs the technique 
of prior superimposition and subsequent denial (adhyāropa and apavada). First, 
qualities and relations like omniscience, omnipotence, omnipresence, causality, 
etc., are superimposed upon the Absolute so as to enable one to form some sort o 
understanding. Then, gradually these attributes are negated as a deeper and deeper 
analysis is performed. From the farniliar, one is led to the unfamiliar. From the 
known, one is led to the unknown. As Sankara put it: "Their aim (religious know- 


ledge) is to be the means of detachment from the objects towards which one is 
naturally attracted.” 
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A teacher need nor always employ a particular term or terms in an ident- 
ical manner. As long as it may be demonstrated that. Sankara did not employ 
a term in a manner which is inimical to the fundamental doctrine of Advaita, 
then I believe a useful purpose may be served in its particular employment. 
To cite one example, sometimes it may serve one's purpose to distinguish 
between the waking and dreaming states and, at other times, it may be illus- 
trative to equate them. To deny this is to deny the skill of a teacher. Further, 
it is well known that Sankara’s teachings employed many key terms which 
are polysemous and thus capable of more than one designate. This built-in 
ambiguity has been considered by some an asset and by others as a defect. 
It is up to the reader to decide. Precision is important but context usually 
decides a given meaning. Šankara is famous for his internal and intertextual 
consistency. Thus, it behooves one to identify and be continually aware of 
Šankara's own perspective. 

As well, even by employing the philosophical approach to determine which 
writings are authentically Šaūkara's, a tremendous amount of uncertainty 
still prevails. The issue is complex and complicated and one is sometimes 
tempted to remove the ‘errors of antiquity’ by substituting one's own. Whether 
one employs a careful analysis of éankara’s use of certain technological terms," 
or colophons,'" or a stylometric approach comparing word frequencies, ' 
the results remain deductive and confusing. Some of his works are beyond 
doubt.? But whether a person with Sankara’s genius could have employed 
different terminologies, analogies, styles, meters, and approaches cannot 
always definitively be determined from a philosophical analysis. The question 
as to whether Sankara was a theist, a poet, a Šaivite, a Vaisnavite, a tantric, 
a yogin, or exclusively an Advaitin cannot be definitively answered. Nor is 
it the case that such labels are mutually exclusive. To cite but one example, 
Jūānešvar Maharaj is claimed alike by Saivites, Vaisnavites, tantrics, yogis, 
jūānis, and bhaktas, and each have advanced claims that his doctrine is theirs. 
It is a generally accepted rule that the greater an exposition, the simpler and 
more universal it is. ; 

Finally, there is the traditional approach. In one sense, this approach 
deserves first mention for it is the oldest method and obviously the method 
that the author of this text intended for his audience. Prerequisites are stated 
(sadhana catustaya).'* Not only must discrimination and detachment be cul- 
tivated, but 'an intense longing for liberation’ (mumuksutva) must also be 
present as well as the text's declaration, 


Thát person who desires to know the truth of the Self and who possesses the 
above mentioned qualifications should approach a Master, a knower of the Self, 
who confers freedom from bondage. (V. 33) . 


Religious seekers, devotees; and staunch believers do not question when 
Sankara was born, all that he did or did not do, where he died, or what 
he wrote. To them there is a sense of absolute conviction and the only ques- 
tion is, ‘How can we understand and follow his teachings and experience 





6 Introduction 


liberation? Their predominant interest lies in boons, blessings, spiritual 
instructions, and Self-realization. E | 

The guestion.of determining the authenticity of the writings attributed to 
Šankara is a complicated issue. The fact that he allegedly lived such a short 
life, coupled with the plethora of works of such diverse character attributed 
to him, makes the issue all the more difficult. Which ones are genuine? 
Tradition wants to accept them all. Modern critics tend to be at the other 
extreme and exhibit a reluctance to accept more than three or four of the 
more than four hundred possibilities. 


Determining the Dates of Šankara. 


To fix with any certainty the exact dates of Sankara is one of the most 
perplexing and controversial problems in the history of Indian philosophy." 
This is a common difficulty experienced in regard to many Indian historical 
personalities due to a paucity of records as well as conflicting traditions 


. which appear in different parts of the country. 


In attempting to determine the date of Sankara, investigators have utilized 
(1) professed biographies of Šankara known under the rubric of "Šankara 
Vijayas'; (2) internal evidence from Sankara’s undisputed works; (3) astrolo- 


gical data; (4) records or succession lists (matkāmnāya) from the Sankara 


mathas; (5) epigraphic corroboration; and (6) legends from the living tradi- 
tion of Advaita Vedanta in India. 

The most popular, oft-quoted, and commonly accepted date (according 
to modern historians and scholars and the Srngeri Matha) is 788-820 CE.* 
The traditional or orthodox view (as championed by most of the Sankara mon- 
asteries or matha) is 508-476 Bce.” However, this later view appears to be 
readily dismissable as it makes Sankara a contemporary of Buddha and we 
know with ‘certainty that Sankara was clearly posterior to such Buddhist 
scholars as Dignāga (end of fifth century CE) and Dharmakirti (beginning of 
seventh century). Taking note of all the analysis that has gone before him, 
G.C. Pande proposes that Sankara should be placed somewhere near 650- 
700 CE, a date which agrees with that given in the Daršana-prakāša and the 
Srngeri tradition.’ 


The Life of Sankara 


The lion of Vedanta appeared; 
the universe of duality rejoiced 


Though Sankara’s place within both Hinduism and the Advaita Vedanta 
philosophical tradition is tremendous and he commands the highest respect 
and reverence, studies about his life are scant? and controversial. They con- 
tain a profusion of legends and are filled with incredible miracles, seeming 
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exaggerations and distortions, contradictions, and inconsistencies. Whether 
this is a strength of the various accounts, or a weakness, depends upon one’s 
perspective and interpretive abilities. Before us is a record of experiences, 
stories, legends (however incomplete), exaggerated, and unresearched, for 
which there are no simple explanations. At least a thousand years have passed 
and still we have but partial understandings, misinterpretations, and naive 
interpretations. 3 

It has been said that legends about the life of Sankara were shaped by three 
factors.?! First, there are the traditional accounts which declare that Šankara 
was an incarnation of Siva.” Second, there was the need for the orthodox 
tradition to provide a genealogy, authentification, and support for the new 
monastic tradition which Sankara supposedly created along with its religious, 
spiritual and social declarations. Third, there was the growing polemic of the 
Advaita tradition with its desire to highlight Sankara's wondrous, victorious 
life (digvijaya). 

The upshot of these three factors was the presentation, acceptance, and 
adoption of an ever-growing faith in, and reverence for, both Sankara and 
the monastic centers which he supposedly founded. What is important to 
note here is that believers and spiritual aspirants are primarily looking for a 
personal experience, for personal liberation, for that which inspires and up- 
lifts them and not just for information about, no matter how wonderful or 
interesting or even divine. It is because these legendary accounts further their 
belief in, and reverence for, Sankara and his teachings that they are accepted, 
adopted, and repeated, whether or not they are historically true. 

On the other hand, there are scholars and intellectuals who presuppose 
that the life and works of Sankara can be meaningfully discussed and under- 
stood independent of a belief in them. The consequence of this type of pos- 
tulation is that information becomes not only relevant, but all-important. 
This is the domain of ‘those who want to know’ in contrast to the previously 
above-mentioned ‘those who want to be’ (or believe). Pious devotees or staunch 
believers generally do not ask such questions, not seriously at any rate, 
for they focus on their own personal experience(s) Or else on how to achieve 


such experiences. Their predominant interest lies in boons, blessings, and/or 


Self-realization. 

Tradition declares that Lord Šiva was Sankara’s family deity and, flowing 
from this, the Sankara literature has long been seen as a genre by means of 
which Sankara was ultimately deified into an incarnation of Lord Šiva.” 
Traditional accounts of Sankara’s life begin with Lord Šiva — Lord Siva as the 
primordial teacher (ādiguru); Lord Siva as the boon-giver to Sankara's parents; 
Lord Siva as incarnating as Sankara: 


How strange! Under the banyan tree are old men. Their teacher is only a boy. His 
explanation consists in silence. Yet the disciples have been made free from doubts. 


The Great God Šiva, the Self-created, the Merciful, the Destroyer of Manmata 
(Cupid), manifested himself as his holy embodiment, as a Sivalingam, on a hill 
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known as Vrshācala, located near the Purna River in the Kerala country." Lord 
Šaūkara, the blue-necked one, out of boundless love for the welfare of living 


beings, will incarnate himself." 


In the Kerala country in the village of Sasala, a part of me (Siva) shall be born with 
the name of Sankara." In Kalati, the wife of the learned Sivaguru, will bear a son 


by name Sankara being a part of Siva.” 


Advaita’s well-known, oft-quoted invocatory verse (Guru-parampara šloka) 
mentions the unbroken lineage of the teachers of Advaita. Daksinamürti, the 
primordial Guru, is universally understood and then: 


Nārāyaņam Padmabhuvam Vašistharh Saktimca tarputra ParaSaraiica Vyāsaru 
$ukam Gaudapadam mahantam Govinda Yogindra athāsya Sisyam Šrī 
Šankarācārya athasya Padmapādaūca Hastamalakafica šisyam tam Totakam 
vārttikakāramanyān asmad gurün santatamānato'smi 


It may be observed from this list that the lineage begins with Lord Nārāyaņa 
and the line continues from father to son down to Vyāsa's son, Suka. From 
Śuka to Gaudapada onwards, the lineage is passed from sannyāsin to sannyāsin 
and the Guru has now become a parivrājaka, ‘one who wanders’ (looking 
for disciples), instead of the prior passing of the lineage from father to son 
directly within one's own house. As well, before Gaudapāda, the teachers 
were either divine or semi-divine and, commencing with Gaudapada, the 
tradition of human preceptors begins. 

Among other things, what this lineage does is to invoke authenticity. Not 
only does it provide continuity, a direct passage of the truth from the prim- 
ordial teacher directly to Sankara, but it also invokes the ideal, the norm, the 
authoritative voice of an authentic tradition coming from an authentic source, 
and Sankara valued tradition (sarizpradāya) as the highest authority.” He said: 


A conceited knower might say: I shall reveal the essence of the wheel of birth and 
death, of bondage, and the essence of liberation; I ‘shall reveal the essence of the 
scriptures, but he is himself confused and is stupefying others since he rejected 
the teachers’ tradition of deliberation on the essence of the scriptures and came to 
the refutation of scripture and to mental constructions opposing scripture.” 


According to tradition, to legend, on the banks of the Periyar River in the 


small village of Kalati in Kerala, in the extreme south of India, Āryāmbā . 


(Sivataraka — Siva’s eye or Siva’s falling star) the virtuous wife of a Nambūtiri 
brabmin named Sivaguru (Siva the Teacher) gave birth to a son just like 
Šrī Pārvatī, who begot Lord Subrāhmaņya. The birth was in an auspicious 
ascendant (šubha lagna) with an auspicious planet both in conjunction and 
aspected with it. The Sun, Mars, Saturn, and Jupiter were in exaltation.” The 
birth of the child was accompanied by heavenly music and the sweet fra- 


* grance of flowers. The body of the child dazzled in its brilliance and on top of 


his head the sign of Siva, a crescent moon, could be clearly seen. On his palm 
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was a mark left by Siva’s trident and on his breast was an image of a coiled 

cobra. On his forehead could be seen his third eye. Once again, for the 

er of the good and the destruction of the wicked,.the auspicious Lord 
iva had taken birth as an incarnation.” 

Before Sankara was born, Áryamba and Sivaguru had been childless for 
quite some time. After many years, they decided to go to nearby Trichür 
where there was a famous Siva temple, Vrsacala, and seek Lord Siva's bless- 
ings for a child. Time passed, and austerities were performed, and then, one 
night, Lord Siva appeared to Sivaguru in a dream and offered him a boon. 
After hearing of Sivaguru's desire for a child, the Great God said, 'I grant 
your prayer, but you have to select either of these two alternatives — choose 
either an all-knowing and virtuous but short-lived son, or one who will live 


- very long but without any special virtue or greatness." Sivaguru, instead 


of declaring his preference, replied, "What do you think? Will you please do 
whatever is best for humanity." 

This incident is typical of a Šaūkara story which may or may not be his- 
torically accurate. Such occurrences are possible and do occasionally happen; 
though they probably happen much less in life than in fantasy. However, 
whether the story is historically accurate or not, it does serve as a very useful 
teaching tool. Whenever one is confronted with a choice, one can learn from 
this incident that if the person giving one a choice is much greater than 
oneself, the best option would appear to be to defer the decision to the 
boon-giver. 

Another such story concerns Sankara's mother. Tradition declares that 
Cankara's father died before Sankara turned five. This was probably the 
source for Dvaitins disparagingly referring to Sankara as the son of a widow. 
As we shall soon see, Sankara promised his mother that he would be with her 
when her death day approached. In this regard, Sankara declared, "There 
may be a bad child but there is no such thing as a bad mother.” What is the 
logic here? Is it merely a parochial Indian custom, or is there an universal 
truth involved? Sankara held that a mother, in an incredible act of creation, 
gives a child its physical body. It is with this body that one is able, not only 
to seek the ultimate goal of life, e.g., liberation, but also to enjoy the myriad 
sense objects which all individuals desire and enjoy. Now; how will the child 
ever repay this gift? Even if the mother were to scold and beat and mistreat 
the child, there are not enough meritorious acts to counter-balance the merit 
which a mother receives for giving birth. Thus, even though one may dislike 
the individual personality and dislike a mother's actions, one must honor, 
respect, and love one's mother. Reverence and respect for one's mother is the 
only way to repay one's mother for her grace-bestowing act. 

ankara's early childhood was full of signs and wonders. He was said to 
have been a precocious child prodigy who learned quickly and retained what- 
ever he heard but once. By the age of three it is said that he could speak and 
read Sanskrit. At five he was invested with a sacred thread and by the age of 
eight he had mastered the Vedas and Vedarigas." At the age of seven he was 
said to have written his first book, the Balabodba Samgraba. 
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Numerous miraculous stories are told about Sankara's childhood. There is 
no agreement among the traditional biographies, either in regards to indi- 
vidual events or.even among particular incidents for a given event. Some of 
the more commonly related incidents include the actual partaking of a ritual 
offering by the goddess when he was five;?® the shower of gold coins for the 
poverty-stricken woman who gave him an amalaka fruit in the absence 
of any other possession; the diversion of the Cürna (Pūrnā) River for the 
convenience of his mother;" at the age of eight, his declaration to his mother 
that a crocodile had caught his leg while bathing in the river and her sub- 
sequent blessing for him to become a renunciant (sannyāsin).'' 


The eight-year-old sannyāsin walked north? until he reached the banks of 


the Narmadā River. There, he encountered his guru, Govinda Bhagavatpāda, 
who asked him, "Who are you (kas tvam)”* Tradition declares that Šankara 
burst into the hymn, ‘Six Stanzas on Liberation',^ which begins, ‘I am 
neither the mind nor the intellect neither the ego nor the mind-stuff...1 
am consciousness and bliss; I am Siva, I am iva!" Legend also says that he 
composed the ‘Hymn of Ten Verses” on one's true identity. "That ultimate 
reality is not even One, then how can it be dual? It is neither aloneness nor 
the opposite. It is neither void nor the opposite. It is pure Advaita. In fact, 
words cannot encompass its meaning." — tes em 

Hagiographical accounts vary as to how long the young Sankara spent with 
Govinda. During his stay of two, three, or four years, Sankara supposedly 
composed a number of hymns, philosophical ‘treatises, and commentaries. 
Tradition also claims that Sankara wrote the Vivekacūdāmaņi during this 
period.'* There is also a legend that during this period a great flood came and 
the waters of the Narmadā rose up to the entrance of the cave where Govinda 
and his disciples were staying. Seeing this, Šankara chdntēd-a "particular 
mantra and invoked the waters to enter into his begging bowl (kamandalu), 
thereby quelling the flood. As this was happening, Govinda remembered 
Badarayana's famous prophecy that the best and greatest commentary On 
his Brahmasittras would be written by someone who succeeds in taming the 
raging river." p^ 

ankara's period of residence with Govinda had come to ari end and thus 
Govinda said, "Now it is time for you to compose your commentaries (bhāsya) 
on the foundation works of Vedanta (prasthānatrayī).'* Therefore, proceed 
to Kāšī and do what you are ordained to do; E: 

During his four-year stay in Kāšī, a tale is told of an encounter Sankara 
had with an outcast (candala). While walking with his disciples in one of 
the narrow lanes of the city, Sankara suddenly and expectedly encountered 
the cāņdāla and, as the social custom of the day required an outcast to move 
aside so as not to pollute a brahmin, Sankara asked the cāņdāla to move aside. 
The reply was an unexpectedly surprising rebuke. *O distinguished ascetic, 
best among the twice-born. You have established that the Absolute is every- 
where. Who or what are you asking to move aside? This body, like yours; 
built up of food, is inert and cannot move by itself. If you are asking the 


omnipresent pure Consciousness of which I am the apparent manifestation to 
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move from blocking your way, that too is not possible. In brief, we are the 
same. Thus, whom are you asking to clear the way for whom?’ 

Sankara immediately bowed to the cāņdāla and, having acknowledged the 
truth of the outcaste’s words, composed a poem on the spot. 


O best among men. What you have said is true. One gets a clear experience of 
that pure Consciousness during waking, dreaming, and deep sleep. That pure 
Consciousness is present in all bodies, from Brahma to small ants and insects. It 
witnesses all that happens in this universe. That pure Consciousness alone exists. 
I am not matter in the form of this body or sense organs. He who has such a 
complete understanding, whether that person be a candala or twice-born, he is my 
guru. This is my understanding. 


Time passed and Sankara knew that his mother, Āryāmbā, was on her death 
bed.*! He sat comforting her and assured her that she would be liberated. 
She asked him about liberation and Sankara explained to her the four-fold 
prereguiiis of spiritual discipline (sadhana catustaya).** Tradition says that 

ankara tried to teach her the essence of Advaita, but, finding that he wasn't 
succeeding, he chanted hymns to Šiva and Visnu and enabled his mother to 
meet death with courage and calmness. Then, although his sannydsin VOWS, 
in principle, should have prevented him from performing her last rites, he 
thought to himself, 1 have given her my word and besides my body grew 
out of hers. How can that connection be severed even if I am a sannyasin?' 
The traditionalists were infuriated and would not let Sankara proceed. Thus, 
Šaūkara decided to cremate his mother in the back yard of her house. Since 
the brabmins refused to give him fire to light the pyre, Sankara used his yogic 
powers, and, chanting vedic mantras, lit the pyre and cremated his mother. 

The tale goes on, as is now well known, of the things that were done at 
that time, of the things that are yet to be known, of the mysteries long 
unforeseen, and of the victory looked for. Legends abound. Tales are told o 
éankara meeting Vyasa;" of his life-span being extended to thirty-two years; 
of his visit to Badarikasrama;? of his meeting with Lord Siva; of Govinda's 
passing away (mahasamadhi);” of his victory tour (digvijaya);? of his meet- 
ing with the Kāpālikas;*” of his meeting his four main disciples, Padmapada,^ 
Hastamalaka,®! Suresvara,” and Totaka;® of his debate with Mandana;™ of 
his ascending the Sarvajna Pitha:® of his establishing his monasteries (matha);°° 
of his visit to Mount Kailasa and his receiving the five lingas;$' and finally his 
mahasamadhi.* 


The Works of Sankara 


The lion of Vedanta roared; 
the universe of duality disappeared 


During Cankara's relatively short life, more than four hundred works includ- 


ing commentaries and sub-commentaries (bhasya and vārttika), independent 
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works (prakarana), and hymns, poetry, and praises of deities (stotra, stava,'. 
stuti) have been attributed to him. It is generally agreed that the majority of 


these works are apocryphal. In all likelihood this list grew to such proportions 
because, in order to give a book authenticity, it has long been a common 
practice in India to attribute it to a famous author. Further, all the heads 
(mathādipati or jagadguru) of the various Sankara monasteries have borne 
the title ‘Sankaracarya’ and thus any works which they wrote could easily be 
mistaken for, and legitimately called, a work of Sankaracarya.” 

The question of determining the authenticity of which works are truly 
Sankara’s is controversial and vexing.”! One of the early criteria considered 
by critical scholarship for determining Sankara’s authorship of a given work 
was whether it was commented upon or quoted in one of the early comment- 
aries.” However, this criteria of subsequent commentaries or mention therein 
is as easily doubtable as to doubt Sankara himself. Certainty is still lacking. 

The German scholar Paul Hacker was one of the first modern scholars 
to formulate the problem of authorship clearly and to propose methods of 

investigation thereon." He proposed three main principles for determining 
the validity of a work: Check the colophon of a work and observe whether it 


is attributed merely to ‘Sankaracarya’ or, more authentically, to "Bhagavat or 
any of its versions such as ‘Bhagavatpada’ and "Bhagavatpūjyapāda'; check 
for references in the works of his immediate disciples; and analyze the con- 
tents and/or special use of terminology in the work in question. However, it 
must be noted that Sankara's authorship cannot be conclusively solved by an 
analysis of a particular work's contents, table of categories, terminology, or 
colophon. Further, the plethora of ascribed poetical works neither contain 
strict philosophical terminology, logical argumentation, nor colophons. Thus, 
the debate rages on. 
_ The question of determining the authenticity of the writings attributed to 
ankara is a complicated issue. The fact that he allegedly lived such a short 
life coupled with the plethora of works of such diverse character attributed 
to him makes the issue all the more difficult. Which ones are genuine? Tradi- 
tion wants to accept them all. Modern critics tend to be at the other extreme 
and be reluctant to accept more than three or four of the possibilities. 
It is béyond the scope of this book to examine further the details of the 
debate concerning the authenticity of the works ascribed to Šankara — a 
subject which has been dealt with by other scholars in great detail. However, 


I will take up this issue with regard to whether or not Sankara was the author 
of the Vivekacudamani. 


The Vivekacūdāmaņi 


Within Indian philosophy there are a number of types of sourcebooks. 
The Vedas and Upanisads comprise the primary scriptures (sruti). The 
Epics (Itikāsa) including the Bhagavadgita, the Puranas, the -Law Books 
(Dharmašāstra), and the philosophical literature (darsana) comprise the 
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secondary scriptures (smrti). Among the philosophical literature, Vedānta 
recognizes the prasthānatraya (Upanisads, Bhagavadgita, and Brabmasitras) 
as foundational. However, to study these three foundational sourcebooks 
requires not only a qualified teacher, but also a profound knowledge of 
Sanskrit and a proficiency in grammar, logic, investigation, and vedic lore.” 
Sankara, knowing that not all people would be qualified to study the found- 
ational sourcebooks, compassionately wrote what are known as independent 
philosophical treatises (prakarana grantha).” A prakarana treatise has four 
indispensable elements (anubandba catustaya): the determination of the 
Rtness of a student for the study of the treatise (adhikari); the subject matter 
(visaya); the mutual relationship between the treatise and the subject matter 
(sambandba); and the object to be attained by the study (prayojana).* 

Though the Upadesasahasri (A Thousand Teachings) is the only independ- 
ent treatise which modern scholars have uneguivocally ascribed to Šankara,” 
tradition claims that among the more important independent works which 
Šankara wrote are Atmabodha, Aparoksānubbhūti, Paiicīkarana, Satasloki, 
Sarva Vedāntasāra Sangraba. 

The Vivekacitdamani is one such independent philosophical treatise and 
is perhaps the most popular of the prakaraņas ascribed to Sankara.” It is a 
dialog between a teacher (guru) and student (£isya) expounding the quintes- 
sence of Advaita Vedanta. As its name indicates, cédamant or crown jewel^ 
of viveka or discrimination, discrimination is of paramount importance in 
one's quest for liberation. 

In a recent article," Francis Clooney describes the Vivekacūdāmaņu as a 
*pedagogical masterpiece exclusively for male brabmins'. | take issue with 
this claim, as my commentary on V. 2 states. This entire issue has been well 
documented in a recent book by Roger Marcaurelle." 

Ingalls declares that there are four texts which are indubitably Sankara’s 
on the evidence of his direct disciples." He then states that, ‘if we then find a 
single occurrence of some distinctive theory on a problem of Vedanta philo- 
sophy (which does not appear in his Brabmasūtra-bhāsya), whatever the 
traditional ascription of this other work may be, we have prima facie evid- 
ence that it is not by Sankara'." Thus, he concludes with absolute certainty 
that Sankara definitely did not write the Vivekacūdāmaņi for, the author of 
it has (1) made an absolute equation of the waking and dream states, and 
(2) employed the theory of indescribability (anirvacantya). On the other 
hand, Hacker, who pointed out that Šankara uses the word *anirvacaniya' in 
quite a different sense from that found in the Vivekacitdamari;" still accepts 
the work as genuine based on the colophon.” ATN 

All this being given, a strong case can be made that the Vivekacūdāmaņi 
is a genuine work of Sankara's and that it differs in certain respects from 
his other works in that it addresses itself to a different audience and has a 
different emphasis and purpose. There is no rule that insists that a prakarana 
treatise should be consistent with a commentary. Indian philosophical works 
must conform to a prescribed form, setting forth, in an ordered manner, their 
leading concepts and doctrines. Prakarana works, on the other hand, are 
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short manuals which confine themselves to some essential topics of a given 
theme. MT 

In the case of the Vivekacūdāmaņi, it is a manual for spiritual disciplines 
(sadhana). Further, it places an emphasis on spiritual practices which purify 
the mind;® it emphasizes the horrors of the world;" it makes numerous 
precise lists with very fine distinctions; it prolifically mentions *wise men? and 
expands the scope as to who and what a wise man is.** Obviously, one of the 
consequences of these latter references is to draw attention to, and invoke, 
tradition, lineage, and authority. Gussner claims this is a blatant attempt 
to claim legitimacy, but it may just be an attempt to inspire the spiritual 
aspirant. The Vivekacūdāmaņi advises the spiritual aspirant to revere and 
worship the teacher as a means of progressing in one's spiritual life." Thus, 
in all likelihood, the numerous references to ‘wise men’ is not only a ploy to 
invoke authority but is also an encourager of inspiration. 

Some of the tests Hacker proposed to determine whether or not a work 
was authentically Sankara’s or not include:” 


1. The term avidyā means superimposition (adhyāsa) and not as synonym- 
ous with such terms as jada, bhavaripa, āvaraņa, viksepa, anirvacanīya 
. The term maya being infrequently used in comparison with avidyā 
Reluctance or refusal to accept the term ānanda as a positive property of 
Brabman 
The waking and dreaming states are not equated (as in Gaudapada) 
„A work concludes with the colophon, ‘Bhagavatpada Or 
3 


Bhagavatpūjyapāda”. 


mh Wh 


Then, there are two other issues: the use of pragabhava and jivanmukti. 
Let us examine these points, one by one. 


Avidyā 


It would appear that for Sankara, avidyā is a term which is fundamentally a 
description of an affliction of the psyche, an existential description of a state 
of being, an experiential realm of ignorance. It is a ‘given’, an existential fact 
in each and everyone's experience. The moment a person is born, ignorance 
is there. Thus, it is not, first and foremost, a metaphysical entity, a full-blown 
philosophical concept, so much as it is a useful tool and description. If this is 
so, and it should be, as it would be in keeping with the feeling that Sankara 
was first and foremost concerned with an individual's liberation and not with 
philosophy per se, then I believe a case may be made that Šankara was the 
author of the Vivekacudamani or, if that is too strong, there are at least some 
reasonable replies to the objections that he was not. 

. Sankara defined ignorance (avidyā) in his Brabmasutrabhasya as ‘Ignorance 
is the mutual superimposition of subject and-object, the mutual transposing 
of Self and nonself, the unacceptable combining of true and false.””* In the 
nm place he also said that ‘learned men regard this superimposition (adhyāsa) 
thus defined as avidya'? and that superimposition is the imposition of a thing 
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on what is not that thing (atasmims-tad-buddhib).” He also said, ‘Avidya is 
paramesvarasraya, that is, it depends upon Brahman, And in it (avidya) the 
individuals, having lost their identity with Brahman, rest.” 

As a philosophical term, avidya (maya) is the key concept of Advaita (see 
verse 45 onwards).” Since Sankara did not differentiate between avidyā and 
māyā, as post-Sankarite Advaitins did, in the present context the two terms 
may be viewed as one key concept. This entails elaboration in order that a 
misunderstanding does not result. Critics sometimes label Advaita Vedānta 
as ‘maya-vada’ and Advaitins are called ‘maya-vadins’. These terms are used 
disparagingly and yet there is a grain of truth in the matter. Avidyā/māyā 
cannot exist or function independent of Brahman and it ceases to be when 
Brahman is realized. Still, avidya/maya is the device by which the Advaitin 
explains how the One Reality appears as multitudinous. Strictly speaking, 
Brahman is the be-all and end-all of Advaita and, if anything, Advaita should 
` be called ‘Brabma-vada’. This is so because Advaita, and Sankara, never lose 
sight of the central doctrine that Brahman is Real, the world is non-real, and 
the individual is non-different from Brahman. And yet, the concept of avidya/ 
maya may still be said to be central to Advaita.” What the critics have done 
is to mistake the means for the end. The reality of Atman/Brahman is Sankara’s 
sole concern. Sankara is not interested in proving the existence of avidya/ 
maya. Nonetheless, though avidyā/māyā is not ultimately real, its importance 
cannot be exaggerated for the role that it plays. 

Hacker claims that Šankara (in his BSBh) does not raise avidyā to an 
eternal, metaphysical entity in the way his successors do.” This seems 
acceptable. In this context, the Vivekacudamani constantly uses the word 
‘beginningless’ (anādi) in conjunction with avidyā? Does this imply that 
Šankara did not write the Vivekacudamani? Not necessarily, for it should be 
noted that Sankara himself, in his most unquestionable work, does call adhyasa 
*beginningless'.'? And as he equates adhyasa with avidyā, it logically follows 
that avidyā is beginningless. How many instances make a case? l 

Interestingly, Hacker says that the fact 'that Šankara eguates avidya 
with the basic error of all worldly existence distinguishes him from all later 
Advaitins who considered avidya a factor which causally conditions all error 
. insofar as it is, so to speak, the stuff out of which every false idea is formed.’ 
For Sankara, mithyajnana or false knowledge occurs like a synonym for 
avidyā while for post-Sankara writers avidya is the cause of mithyajnana. ' 

In V. 199, ‘Individualness exists only so long as delusion persists, as it is 
born of false knowledge. The rope is mistaken for a snake only as long as the 
delusion lasts; there is no more a snake once the delusion 1s destroyed. In 
V. 203, ‘The relation of the Self and the intellect is due to false knowledge. 
In V. 348, ‘So too, the removal of illusory knowledge and suffering produced 
by false projections withdraws.’ We can observe that the three instances in 
which mithyajnana occurs in the Vivekacūdāmaņi, the term is used as a syn- 
onym for avidyā. However, this being said, it 1s true that the Vivekacūdāmaņi 
does describe avidyā as the material source Of the world and this goes 
against Hacker's criterion that avidyā should not be materialized. Yet, Sankara 
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does speak of avidyā-bīja!* and avidyátmaka'? in terms which suggest a 
relationship of material causality. 4 KEN ! 

Again, Hacker claims that the sequence of terms like ‘avidya-kdma-karma’ 
distinguishes Sankara's use of avidyā from that of his successors. He con- 
tends, and in this he appears to be correct, that Šankara uses avidyā as a 
general term equated with the basic error of all worldly existence, while his 
successors defined it much more precisely, especially its role as the material 
cause of the empirical world as well as of all errors. This is to be expected 
since his successors had to reply to specific philosophical challenges. How- 
ever, on the one hand, Advaita is not a house divided against itself for the 
concept of avidyā is central to Advaitin's in spite of their individual uses 
and, second, it is strange that V. 58 reads ‘avidyakamakarmadi’; V. 98 reads 
tavidyāpi ca kāmakarmāņī'; and V. 334 reads ‘avidyakaryadubkham’. Again, 
how many instances do there need to be to make a case? Whether this series 
of terms seems to coincide with the Yoga system's similar series, as Hacker 
speculates,''5 does not affect the point at hand. 


Anirvacaniya 


In the Vivekactidamani (V. 111), māyā is described as, *neither real nor 
unreal nor both; It is neither undifferentiated, nor different, nor both; It 
neither has parts nor is partless nor both. It is supremely wonderful and of an 


inexpressible, undeterminable (anirvacanīya) form.” This is the only occur- 


rence of anirvacantya in the Vivekacūdāmaņi. Hacker claims that Sankara 
never calls avidyā anirvacanīya. Yet the Vivekacūdāmaņi does not draw any 
technical distinction between avyakta, avyākrta, anirvacantya, and avidyā. 
The falsity of the empirical world consists in its being misunderstood as other 


* than Atman/Brabman. Superimposition is ignorance. Even if Sankara did 


not spell out the characteristics of avidyā in any detail in his unquestioned 
works, this does not mean that he could not, or did not, in others. The idea 
logically extrapolated implies *what is other than the real nor unreal and so 
on.’ Sankara himself used the term tattvanyatvabhyam, while later writers 
employed sadasadbhyam or sattvasattvabhyam.' The first term means ‘that 
or other than that’; the second term means, ‘either real/being or non-real 
non-being’. Anirvacaniya means indeterminable or unspecifiable. All these 
terms mean ‘indeterminable either as real or unreal’. Hacker’s analysis of 
these terms is certainly open to interpretation, and, as the traditional com- 
mentators did not explain them, one is left to one’s own insight.'”” 


Maya 


Over the centuries, as we earlier noted, Advaita has been known as māyāvāda. 
Šankara never called his thought that and Hacker believes that were one to 
select a catchword, it would hardly be that. But, as myself and many many 
others state, maya is the key-concept of Advaita and the one term which 
opponents of Advaita need to both exploit and demolish if they are to erect 
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their own systems of thought. Personally, I think that the one catchword for 
&ankara's thought should be the Self (atman), as it is the be-all and end-all of 
Advaita. I am the Self. You are the Self, he/she/it is the Self. That is the Truth. 
But that is another matter. 

In the Vivekacūdāmaņi, the word ‘maya’ occurs fifteen times and the word 
tavidyā” sixteen times. Those who count words say that Šankara, in his un- 
contested works, employed these two terms in a 1:5 ratio. But what does that 
prove? Especially since it has often been noted that Sankara did not make a 
distinction between these two terms. In one place, Hacker seems to imply 
that these two terms are not synonymous since they are being compared 
and not equated, but I cannot accept this interpretation.” In the sentence, 
‘The one Paramesvara...appears in manifold manifestations through 
avidyā, as the magician through mdyd’ (BSBh 1.3.19), the manifestation 
of the world appears through ignorance just as a magician's magic appears 
through illusion. There is a similarity of concepts; there is a resemblance; 
they are synonymous. 

This being said, whether in Sankara's accepted works or in the 
Vivekacitdamani, maya is employed to mean either imagination or magic"? 
(especially in conjunction with a magician); illusion!!! (especially in compar- 
ison); concealment;'!? or the magical power of God! (Visnu's special power). 
Thus, it is not logical to draw the conclusion that Sankara is not the author 
of the Vivekacidamani from the use of avidya/maya found therein. In this 
day and age it should be well understood that Sankara could easily have used 
a variety of terms in a variety of ways without being pinned down to one 
usage or being accused of inconsistency if he did. Consistency is important, 
yet, perhaps the only real inconsistency which would destroy Sankara's Advaita 
is if he uses a term which denotes the ontological reality. of duality. After 
all, he surely spoke to a number of different audiences, each with its own 
qualifications, at various times, in various places, and for various purposes. 
In this, he was truly within the Upanisadic fold and employed Upanisadic 
techniques. 


Ananda 


In V. 107, 109, 153, 213, 227, 240, 301, 307, and 352 the Self is described 
as ever-blissful (ānanda). Sankara did not or could not deny that Atmani/ 
Brabman is of the nature of bliss. This is both obvious and convincing from 
his commentary on the Brahmasūtras.!* What he was careful not to do was 
to give the impression that this ‘bliss’ was some sort of empirical happiness, 


‘that it was an attribute, that it was an experience, that it involved some sort 


of change and duality. But, without a doubr, Sankara is in agreement with 
the Taittirīja Upanisad which declares that bliss is part of the „nature 
(svābhāvika) of the Self." In the BSBh. context, Sankara says that bliss is 
the Highest Self (tasmād ünandamayab paramātmeti siddham). Yet, because 
the argument is neither perfectly clear nor rigorous in this context, at the end 


of the discussion, Sankara points out that in the Taittirrya Upanisad 2.1-5, 
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if the mayat suffix indicates abundance in the sheath of bliss (@nandamaya 
koša), the same will have to be accepted for the four other/outer sheaths, and 
this is not acceptable to any Advaitin. Thus, he explains that the Absolute 
cannot literally be a part of the bliss sheath and that the Absolute is really the 
foundation of it. In his BSBh. 1.3.8, Sankara accepts bliss as an important 
attribute of Iévara. In this regard, the Vivekacūdāmaņi is in perfect accord 
with Sankara's other works. 

The Taittirīja Upanisad enumerates five sheaths from the food sheath to 
the sheath of bliss, which are arranged inside each other, with the food 
sheath outermost and the sheath of bliss innermost. When superficially viewed, 


it appears as though the text speaks of each subseguent inward sheath as tlie 
self of its outward sheath, i.e., the sheath of vitality as the self of the food 


sheath and so on. Sankara, however, ultimately rejects the idea that the 


‘sheath of bliss is the Self. On various grounds, he rejects the idea that the self, 


consisting of bliss; cannot be the Self but only the conditioned self. This view 
is also put forth in his BSBh.''* 


Waking and Dreaming 


A doctrinal point which is dramatically raised in support of the claim that 
&ankara is not the author of the Vivekacēdāmaņi is its seeming equation of 
the waking and dream states in the manner of Gaudapāda while Sankara 
is said to carefully distinguish the two.!!" However, while V. 172 says that, 
there is no difference is the waking and dream states’, V. 100 says, ‘Dream is 
a state different from the waking state’. Before leaping to conclusions, how- 
ever, V. 172 draws a parallelism between dreaming and waking to illustrate 
the power of the mind and to point a way to spiritual equanimity. It states 
that ‘the mind creates everything’ and this is true for both the waking and 
dreaming states. 


«This very point is made in the Upadeša Sābasrī: 


Just as it is experienced in this world that a snake superimposed upon a rope does 
not exist, nor water in a mirage, and the like, unless they are apprehended, so it 
is reasonable that duality in the waking and dreaming states also does not exist 
unless it is apprehended." 


How does one know that one is awake? No matter what one may claim as 
proof that one is awake, the charge may always be made that one is merely 
dreaming. Dreams and dream objects are real so long as one is dreaming. It is 
only when one *wakes' up that one knows such objects were mind-made. The 
Māndūkya Upanisad!'? makes an analysis into the three states of experience 
to show the non-duality of the Self. What is at issue is the use that one makes 
of the analysis. It is true that Sankara has made distinctions between the 
waking and dreaming states as well as between empirical (vyavabarika) and 
illusory (pratibhasika) objects. But this does not necessarily imply that he 
could not or did not equate these two states when making another point. The 
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discipline of an enquiry into the three states of existence (avastba-traya-vicara) 
may also be for the explicit purpose of liberation and not just for establishing 
ontological theories. 


Colopbon 


It is a wonder that, in spite of the Vivekacūdāmaņi failing to meet Hacker's 
criterion for declaring a particular work as genuinely by Sankara, it is de- 
clared by Hacker as genuine on the basis of its colophon.!”° Sankara was 
called ‘Sankara’, ‘Bhagavat’, ‘Bhagavatpada’, and ‘Bhagavatpujyapada’ by his 
direct disciples.'*' In later Advaita literature, Sankara is called ‘Bhagavatpada’ 
and *Bhagavatpüjyapada'. : 

It is a curious phenomena that in none of the ancient works was Sankara 
called Sankaracarya, the name by which he is best known today. Of his direct 
disciples, Padmapada once calls him ‘Sankara’ (Paricapadika, Mangalacarana, 
V. 3) but usually designates him as ‘the Commentator’ (the Bhasyakara). 
Suresvara calls him ‘Sankara’ ‘twice (Naiskarmyasiddhi 4.74,76) as well 
as ‘Bhagavatpada’ (Naiskarmya-siddhi 4.19) and *Bhagavatpujyapada' 
(Naiskarmyasiddhi 4.43). He was also known. as ‘Bhagavatpada — 
Totakācārya's teacher’,'” “Bhagavan Bhasyakara' by Vācaspati-mišra, ” and 
‘Bhasyakara, Bhagavatpādācārya, Bhagavatpüjyapàádacarya' by Jüanottama."^ 

Research has revealed that Šankara was generally known as either just 
plain ‘Sankara’ without any title or else."Bhagavat' (either with or without . 
-pada or -püjyapada). Using this as a definitive criterion of the genuineness 
of a work, Hacker thus concludes that, like the Upadesasabasri, since the 
Vivekacudamani concludes with the colophon ‘Sankara-Bhagavat’, it must 
be genuine. | 

. Finally, in addition to Hacker's points, there is the issue of the use of the 
term ‘prior non-existence’ (prāgabhāva) found in the Vivekacūdāmaņi. 


Prāgabhāva 


According to Pande, "The major argument against the authenticity of the 
Vivekacūdāmaņi is its use of the term pragabhava (prior non-existence)!^ 
which as Belvalkar had pointed out, ankara had rejected in his Brahma- 
sūtrabhāsya.!?* According to Indian philosophy, there are four types of 
non-existence that can be known: through non-cognition: pragabbava, 
pradhvamsabhava, anyonyabhava, and atyantābhāva.”” Prāgabhāvais defin 
as "The non-existence of an object before it comes into being. ing 

In the Vivekacūdāmaņi, this term is used as a typical example or illustration 
(drstanta) to illustrate the destruction of ignorance (avidyā) as something 
which never was. In this verse, Šankara is not advocating the possibility of 
something (any- and every-thing) existing. There has never really been an object. 
To illustrate this, the water in a mirage doesn't exist now, it did not exist in 
the past, nor will it exist in the future. The author of the Vivekacudamant 


is not using the term in the context of a real causality (satkaryavada). The 
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world illusion seemingly appears and then disappears and ceases. It is only in 
this context that the term is being employed. 


Jīvanmukta 


Verses 318, 419, 429—441, and 552 of the Vivekacūdāmaņi mention the 
concept of liberation-while-living (jīvanmukti). This idea is one of the most 
original and inspirational ideas that India has contributed to the world. 
Of all the Indian philosophical systems which propound this concept of 
jivanmukti, Advaita Vedānta is unique in that it is the only school which 
must necessarily embrace the concept." That 1s, doctrinally, Advaita's meta- 
physics has a built-in necessity which demands the concept. If one grants 
Advaita's presuppositions, jivanmukti is not only a logical consequent, 
but necessarily so. However, modern scholars contend that Sankara never 
employed the term and thus it follows thar Sankara is not the author of the 
Vivekacūdāmaņi. 

This being said, the final position (siddhanta) of Sankara states that the 
Self (Atman) and liberation (mukti) have the same meaning." This implies 
that the term ‘jivanmukii’ is both relative and redundant. The qualifier ‘jivan’ 
is unnecessary. A mukta is a mukta, with or without a body.'" It may be said 
that a knower of the Self with a body is a jivanmukta and when that person 
sheds the body, he attains videbamukti. But this difference exists only for the 
onlooker, not the mukta. 

Obviously this does not prove that Šankara wrote the Vivekacūdāmaņi but 
his numerous references to ‘mukti’ demonstrate conclusively that he was 
aware of the meaning of the concept. Without other evidence, this alone is 
not enough to deny he employed the term in other work. 

The distinctive insight of Sankara is simple to state and even more devast- 
ating in its implications: ‘The Absolute is Real; the world is neither real nor 
unreal; the individual is not different from the Absolute.'?' To unpack this 
sūtra-like insight is to make explicit what is implied in the central teachings 
of Sankara. In other words, the individual is the Absolute, ? the seeker is the 
sought . . . not sometime later, in a place above and beyond, but here and 
now. Thus, liberation-while-living (jīvaumukti). Any seeking obviously 
manifests a denial of the presence of the sought and necessarily implies ignor- 
ance of what-is. As the Vivekacūdāmani says, ‘It can be neither thrown away 
nor taken up." ce opas 

The word jīvanmukti itself does not occur in the canonical texts of Vedanta. 
It is not found in the Vedas, nor in the earlier Upanisads, the Bhagavadgita, 
or the Brahmasūtras. However, the concept or idea of liberated-while-living 
can be found scattered throughout the literature. Below are a few references: 


Verily, while we are here we may know this — BrhUp 4.4.14 


A mortal becomes immortal, attains Brahman., even here, when the knors of the 
heart are destroyed — KaUp 2.3.14 
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He who knows that which is set in the cave of the heart, he, here on earth, cuts the 
knot of ignorance - MundUp 2.1.10 


Whosoever, O Gārgi, in this world, without knowing this Imperishable . . . departs 
from this world is pitiable - BrhUp 3.8.10 


There is truth if a person knows it here and if not there is a great loss - KenaUp 2.5 


When, to one who knows, all beings have, verily, become one with his own Self, 


then what delusion and what sorrow can be to him who has seen the oneness? Īša 
Up 1.7 


While I (Vāmadeva) was in the womb I realized (the Self and subsequently lived a 
long and productive life) — AitUp.2.1.—5-6 


éankara’s commentary on Brhad. Up. 4.4.6 — The man free from desires realizes 
Brahman even here (sa ca vidvān apta-kamab ātma-kāmatayā ihaiva brabmabbütab) 


The BG 5.23, 28 says, “Before he is released from the body (prāk Sarira vimoksanat), 
if a yogi has perfect control over his mind and attains identity with Brahman, he is 
eternally liberated (yabsadamukta eva sah).” 


Brabman-knowledge takes place even in this life — BS 3.4.51 


On the realization of Brabman, non-attachment and the destruction of both prior 
and subsequent actions occurs — BS 4.1.13 


Having reached the Self, the soul attains liberation — BS 4.1—3 


Those who have'a mission to fulfill continue in the physical state as long as the 
mission demands — BS 3.3.32 : 


Thus, a case can be made that it is unlikely that Šaūkara was unaware of 
the term ‘jivanmukti’ and also that he was unaware of what it stood for. 
To declare that because he did not use this exact term in his BSBh does not 
necessarily imply that he may not have employed it in anotner place. To be 
fair, however, it also does not necessarily imply that he ever ‘did employ the 
term either. 


Conclusion 


Was Sankara the author of the Vivekacūdāmaņi? His thought has been, and 
continues to be, described, defined, and interpreted in different ways depend- 
ing upon one’s point of view. In other words, there are seemingly many 
éankaras. His thought is a ‘philosophy’ to the scholar who desires conceptual 
consistency; it is ‘words to live by’ for the spiritual aspirant who is interested 
in personal experience; it 1s a ‘methodological tool’ or a ‘thunderous silence 
for the sadguru who ‘speaks’ about the Unspeakable. ee 
On the one hand, these points of view are most appropriate. A distinction 
between Absolute (paramarthika) and relative (vyāvakārika) points of view 
can be found in Sankara’s writings. On the other, an incorrect under- 
standing regarding perspectives has led to gross misconceptions resulting 1n 
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misinterpretations where critics have accused Sankara of doctrinal inconsist- 
encies, contradictions, and absurdities. Here are three examples: 


1. While Sankara is prepared to admit a plethora of distinctions at the 
empirical level, all distinctions are denied from the Absolute point of 
view. What is true from one point of view or level of reality is not from 
another. However, this does zot mean that there are two realities, two 
truths. There is one Truth, one Reality as seen from two different per- 
spectives. "^ Šankara avers that one perspective is f rom the point of view 
of ignorance; it is relatively true (the sun seemingly rises and sets), while 
the other point of view is from the perspective of wisdom. The pluralism 
that is experienced at the empirical level, and with which philosoph- 
ical enquiry commences, is not the final Truth. 

Šaūkara avers that anything which is experienced is real, in some 
sense or other.” Therefore, his epistemology is realistic and posits that 
every cognition points to an objective reference — whether veridical or 
erroneous. The question is: Exactly bow real are the things that are 
experienced in the empirical world? What is their ontological status? 
Šankara replies that the things of the empirical world are real only so 
long as the empirical order lasts: 


The division of real and unreal depends upon knowledge or experience: That 
is real whose knowledge does not miscarry; the unreal on the contrary, is the 
object of a knowledge which fails or goes astray." 


Thus, according to Sankara, the Real is that which lasts, which suffers 
no contradiction, which is eternal and unsublatable (i.e., unchangeable). 
The unreal is that which never appears, not even in one's wildest imag- 
ination (i.e., a square circle or the child of a barren woman). Things of 
the world may be said to be (provisionally) real until they suffer sublation. 
Thus they are called illusory (sithya). Since they are cognized, they 
cannot be called unreal. Since they are sublated, they cannot be called 
Real. What a mystery! The sun is seen to traverse across the sky and, yet; 
everyone knows that it does not move! Water is seen in a mirage and yet 
there never has been water there, nor will there be, nor is there now. By 
this criterion, Atman/Brabman alone is the absolutely Real. All else is 
called ‘real’ only by courtesy. The distinction between one individual and 
another, distinctions regarding a single individual, all multiplicity is but a 
concession to the Truth made from the relative point of view. 

However, to bring out the full implications of this, it should be noted 
that such expressions as ‘Absolute’, ‘Real’, ‘absolutely Real’, or ‘from an 
Absolute point of view’ are merely contextual." They are used only by 
way of contrast with all that is not real. For example, in no other sense can 
the Self (Atman) or the Absolute (Brahman) be called Real. If one accepts 
(even provisionally) the empirical world of plurality, then such expressions 
are meaningful. But to one who has realized the Self, these expressions 
lose their significance. For such a one, ‘Veda is no longer Veda’. 
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2. There are those who pit Advaitin against Advaitin. Sankara’s systematic 
exposition of Advaita has been explained, expounded upon, and inter- 
preted by a number of Advaitins either by way of subcommentaries, 
glosses, or independent treatises.'4! Because of the various subtle and not 
so subtle doctrinal variations found therein, some scholars aver that 
Advaita Vedanta is not only not a single, uniform system of thought, but 
a house divided against itself. It must be stressed again and again that 
these differences are only exegetical and not doctrinal. Such differences 
have arisen in the course of an elucidation of a particular point of view, 
in the clarification of an issue, in the answering of a critic’s objection, in 
the presentation of another avenue for experience for a spiritual aspirant, 
and so on. All these subtle and not so subtle differences take place oly 
from within the framework of Advaita Vedanta. Every perspective, every 
mode of interpretation, which are all no doubt significant and insightful, 
are relative to, and are intended only to help a spiritual aspirant realize 
the inward Self." As such, these differences are not irreconcilable within 
the framework of Advaita. No Advaitin ever takes his eyes off their central 
theme regarding the absolute non-difference of Ātman with Brahman 
and all that that implies. 

3. The radical mark of Sankara’s writing is that it stands for a plenary 
experience of non-duality. This experience, he claims, is the culmination 
of all thought, of all systems of philosophy. Non-duality can be, and has 
been, expounded systematically — but strictly speaking it is not a system 
of thought nor a school of philosophy. Teachings are methodological 
tools devised primarily as an instrument employed to shift one’s focus 
from the unreal to the real. Acknowledging this, a teacher will employ 
whatever means are suitable for the awakening of an individual. 

. Was Sankara the author of the Vivekacudamani? The answer depends 
upon whom one asks. Modern scholars tend to reject its authenticity as a 
work by Sankara. Traditionalists tend to accept it. The arguments and 
counter-arguments are unending. However, whether or not one accepts 
Šankara as the author of the Vivekacūdāmaņi, the discussion does have 
the positive benefit in that it helps one to better understand some often 
overlooked aspects of Advaita. Discussions seem unending. Disputes con- 
tinue and show no signs of abating. What is obvious is that the value of 
this discussion, no matter one's ultimate conclusion, is that it helps one 
to distinguish and define and become clearer on the doctrine itself. 1 have 
attempted to strengthen the case that there is still a likelihood that Šaūkara 
is the author of the Vivekacūdāmaņi. 


The Philosophy of Sankara 


Indian philosophy has traditionally been classified in terms of six orthodox 
(āstika) and three heterodox (nastika) schools.'*? In common parlance within 


India today, a ‘nastika’ means an ‘atheist’. But in this philosophical context, 
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the division into āstika and nāstika only means an acceptance Of, or rejection 
of, the Vedic corpus as an authority. It is not an exaggeration to say that of 
these schools, Vedanta in general and Advaita Vedànta in particular have 
captured the cultural, philosophical, and spiritual imagination of India to an 
extent unparalleled in Indian thought. Of all the Indian philosophical systems, 
Advaita has been given pre-eminence. | 

By the beginning of the twentieth century, Advaita Vedanta in general and 
Šankara in particular had begun to receive considerable attention in Europe. 
This was primarily due to the pioneering work of F. Max Muller and Paul 
Deussen.!** Following them, Western studies into Advaita Vedānta's doctrines 
have received an impetus from the work of such scholars as Paul Hacker, 
Tillmann Vetter, Hajime Nakamura, Eliot Deutsch, Sengaku Mayeda, and 
Wilhelm Halbfass. 

Šaūkara is undoubtedly the greatest exponent and consolidator of Advaita. 
Because it is frequently called the "Advaita of Šankara”, this leads to a mis- 
understanding and one is likely to assume that Sankara was the founder or 
originator of Advaita.“ Such an impression is false, although there is no 
doubt Sankara was the greatest expounder of Advaita. In practice, Advaita 
speaks of no founder in the sense in which one speaks of the founders of 
other schools, e.g., Gautama as the founder of the Nyāya school, Kanada as 
the founder of the Vaísesika school, Kapila as the founder of the Sankhya 
school, Jaimini as the founder of Mimamsa and so on. 

However, this is not to deny that Sankara, as the author of the comment- 
aries (bhāsyakāra), gets the credit for consolidating Advaita and making clear 
beyond doubt the basic doctrine of Advaita. 


The doctrine advocated by Sankara is, from a purely philosophical point of view, 
and apart from all theological considerations, the most important and interesting 
one which has arisen on Indian soil; neither those forms of the Vedanta whic 

diverge from the view represented by Sankara, nor any of the non-Vedantic sys- 


tems can be compared with the so-called orthodox Vedanta in boldness, depth, 
and subtlety of speculation.'”” 


There is no doubt that Advaita takes its distinctive position vis-a-vis the 
contribution of its predecessors. Advaita developed its ‘vocabulary’ not only 
from the Indian scriptures, but also from the Purva Mimamsa, Sankhya, 
Yoga, Buddhist, and Jain philosophies. Advaita developed, at least partially, 
by polemicizing against other systems and in defending its own position. 
Still, in order to have an insight into Advaita’s insights, one needs to look at 
Advaita’s relationship with the Vedas. As Natalia Isayeva recently wrote: 


This method revealed some important inner tenets of Advaita, precisely because 
aene was brought to the role of sacred scripture in Sankara’s teaching. lt 
turned out that Vedic texts play a serious theoretical part in securing an inner 


intellectual balance to his system, valid for every specific problem arising in course 
of the polemics.'™ 
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Adherents of Advaita Vedanta's message would therefore claim it to be 
eternal and impersonal. Sankara never seemed to tire of teaching that the 
Átman, one's inner Self, is wholly non-different from Brabman. This was not 
only the starting point of his thought, but also its goal. This truth he claimed 
to have found in the Upanisads. As well, Sankara used philosophy, not as his 
aim, but the weapon with which to fulfill his aim of rescuing individuals from 
their ‘seeming’ bondage. 

Vedanta is both a name for the Upanisads as well as a philosophy whose 
primary concern is "an enquiry into the nature of the Absolute (Brahman), 


into the nature of the Self (Atman)' and, as the Upanisads declare, ‘I am the 
Absolute’ (Ayam Ātman Brahman). 

The word ‘vedanta’ is directly traceable to India’s primary scripture, the 
Vedas, specifically that part of the Vedas known as the Upanisads. The 
Upanisads are known as ‘Vedanta’ = veda (wisdom) + anta (end/essence) 
for two reasons, one literal/physical, the other conceptual/philosophical: 
*(1) Because the Upanisads are literally found at the back of the Vedas (i.e., 
at the end of the book) they are said to form the concluding portion of the 
Vedas. (2) Besides expressing the fact that the Upanisads form the concluding 
part (avasānabhāga) of the Vedas, the term also expresses the idea that the 
Upanisads represent the essence or goal of the Vedas. Ās such, the Upanisads 
are known as the crown or summit of the Veda (Sruti-siras). See: 


sarva-vedanta-siddhanta — the culmination of all wisdom (V. 1) 


vedantartha-vicarena jāyate jnanam-ultamam — supreme wisdom arises from an 


enquiry into the meaning of the Vedānta (V. 47) 


Thus, the term ‘vedanta’ is a most apt term for the Upanisads. Like most 
Sanskrit terms, there is a slesa or rhetorical figure involved. Sanskrit roots are 
multi-significant. The Sanskrit anta", like the English word ‘end’, means both 
terminus” and ‘aim’, (i.e., ‘the end/essence of practice is proficiency"). This 
transparent multiplicity of meanings permeates the philosophy of Vedanta. 
Vedānta brings knowledge of the Truth. The ‘anta’ of Vedanta means last, 
or final. It can signify the last section which comes after the three Vedas, or 
it can mean last in the sense that there is nothing beyond it: Veda-anta, the 
last/final knowledge, beyond which no one can speak. What does the final 
part of Vedànta say? Abam brabmasmi, ‘I am the Absolute.’ This is the end 
of Vedānta, the final word. 

Since Vedanta arose from the Veda, especially that portion of the Veda 
known as the Upanisads, it behooves us to situate the Vedānta vis-à-vis the 
Veda. First and foremost, one should take note of the fact that the word 
Veda (from the Sanskrit root vid, ‘to know’, meaning ‘knowledge’ or "know" 
ledge par excellence’ i.e., divine wisdom) has different referents (which need 
not necessarily be exclusive). Its most ancient meaning referred to a "direct, 
inner intuitive knowledge of the Truth’. In this first usage, ‘knowing is being - 
Later Vedanta philosophy ‘nvoked this insight to interpret the statement, ‘the 
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knower of Brabman becomes Brabman (brahmaveda ribas bbavatiy, | 
to mean that 'knowing is being'. The Sanskrit root bhū from KS bhavat? ` 
(becomes) is derived, means both ‘being’ and ‘becoming’. In t C present con- 
text it refers to ‘being’. One is what one always is. To attain the unattained, | 
action is necessary. But to attain the already attained, no action is required, | 
Knowledge of the fact will dispel the darkness of ignorance which covers it. | 
Thus, there is no means for attaining the Self because Vedānta says that the 
Self is always you. One has to liberate that which is already liberated; one 
has to attain that which is already attained. ^m 

To bring out the full implication of this usage, Veda as-a-direct-inner- 
intuitive-knowledge-of-the-Truth is merely a contextual expression. To one 
who lives in a state of duality, the empirical world of plurality Is meaningful. 
To one who lives in a state of non-duality, such an expression loses its power 
to delude. For such a one, ‘Veda is no longer Veda.’'** The Upanisad declares, 


What is that which once known, all things are known? Reply: There are two types 
of knowledge: Higher (para vidya) and lower (aparā vidya). Rgveda, Samaveda, 
Yajurveda, and Atharvaveda, and so on are all aparā. Parā is that by which the 
Imperishable is known.'? 


Second, the word Veda refers to ‘the entire body of Vedic revelation’. This 
usage refers not only to the content or subject matter of the mantras, but also 
the form of expression that.they assume. Further, in this usage, the word 
Veda refers to a single body of revelation, irrespective of whether that revela- 
tion is known directly or indirectly. Later Vedanta will draw upon this usage 
to present a body of teachings, of spiritual practices, which will be used as 
external and internal aids for self-realization. a 

Third, the word Veda refers to revealed knowledge which has been divided 
into four collections: Rgveda, Yajurveda, Samaveda, and Atbarvaveda (along 
with their numerous recensions — Sakba) and divisions into sambita (mantra) | 
and brabmana (brabmana, aranyaka, upanisad) sections. This paradigm will | 
later manifest itself as the "philosophical system known as Advaita Vedānta. | 

Thus, depending upon one's point of view, this three-fold schemata may be | 
applied to Advaita Vedānta as: (1) the *thunderous silence” which ‘speaks 
about the Unspeakable non-dual state; (2) ‘words to live by’ for the spiritual 
aspirant who is interested in personal experience; (3) a ‘philosophy’ for the | 
scholar who desires conceptual consistency. In other:words, there are seem: | 
ingly several Advaitas. Or one could say that Advaita,may be approached — | 


| from a position of non-duality, a position of qualified non-duality, or a posi- 
; tion of duality. | 


The Veda(s) themselves c 
have had a long formative 
classification according to 
Veda once existed as a 

Over the course of time 
mantras that must hav 





period before they finally assumed their present 
families of authors. Tradition informs us that the 
single body of divine wisdom. For whatever reason, 
it became necessary to collect and classify the various 
e been existing in a scattered, unorganized condition. 


| 

: 5 
ontain references to a remote past." * They must | 
i 

1 
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We are told that the ancient sage Krsna Dvaipayana, better known as 
Vedavyāsa!* (literally ‘the compiler of the Veda) arranged the Veda into four 
collections (santhita): Rk, Yajub, Sama, and Atharva, each of which came 
to be called a Veda.'** For our interest, this same Vyasa is attributed with 
writing the Vedāntasūtras. 

Whether Vedavyāsa's collection was made for the purposes of preserving 
the Veda, for propagating the Veda, for facilitating rituals, for remembering 
and honoring the various Vedic rsis who fashioned the mantras, for noting 
and recording the historical consciousness which was developing as family 
lineages grew, or for homogeneity of subject matter is not our concern here. 
Each of these reasons points to the fact that transmission from teacher to dis- 
ciple, from generation to generation, was taking place. Further, the various 
standpoints support the well-documented phenomena that there are different 
teachings for different levels of a student's competency. 

The point this is that in whatever way one conceives of, or interprets, the 
Veda (Vedānta), one cannot escape the fact that there exist hymns (teachings) 
which convey something, and, whatever that something may be or mean, it 
has been, and is being transmitted from scer to seeker. Advaita always com- 
mences its teachings by establishing the adhikārin, the level of the seeker and, 
depending upon one's qualifications, thus the teaching imparted.” 


What is Advaita Vedanta? 


Advaita Vedānta,! derives its name ‘Vedanta’ from the fact that it founds its 
thought upon the Upanisads. The Vedanta (the Upanisads) are the founda- 
tion for the Vedānta (philosophical systems). 


' In its widest sense, the term ‘Vedanta’ means: The Upanisads, the source of right 
knowledge, and the Sarirakasitras, and the Bhagavadgita (and the commentaries 
on the Upanisads, the Šārīrakasūtras, and the Bhagavadgīta). 


The sourcebooks foundational to all Vedāntic systems alike are The 
Upanisads, the Bhagavadgità, and the Brahmasūtras.""" Together these three 
are known as the prasthana-traya, the triple canon of Vedanta. ‘Prasthana’ 
means ‘foundation’ and thus these three constitute the three foundations 
known as Primary Scripture (sriti), the Sruti-prasthana (Upanisads), 
Remembered Tradition (smrti), the Srmrti-prasthbana (Bhagavadgita), and 
Reason (xyāya or tarka), the Nyāya-prasthāna (Brahmasutras). à 

The Vedas are called šruti (that which is ‘heard’)'*" and, since the Upanisads 
form part of the Vedas, their name Sruti-prasthana is apt. The Bhagavadgita 
stands next to the Upanisads in authoritativeness and importance. As the 
Bhagavadgita forms part of the Indian epic, the Mahabharata," which is a 
remembered text (smrti), it is called Smrti-prastbana. The Brahmasiitras rep- 
resent the standpoint of reason because therein the Vedantic teachings are set 
forth in a logical order. Thus, we see that the basic sourcebooks of Advaita, 
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the Upaniads in an ordered manner, begins: ‘Athato brahma jijiiasa’ — "Now, 
therefore, the enquiry into Brahman.”'* A t 
tual, but also practical. Advaita's thought circles around the theme, ‘Atman 
is Brabman’.'* Its approach is self-enquiry. Its concern is for individuals, 
here and now. Its goal is that which is eternally present, immediate, and 
accessible. 

To reveal the Self is the be-all and end-all of Advaita. This experience, 
Advaita further claims, is within the reach of all. The same method does not 
suit everyone. The average person may have no knowledge of the particular 
combination of factors that is necessary to bring to completion the hitherto 
neglected factors of one's being. Thus, it is not really theory that Advaita 
advocates, so much as experience. As Mayeda said, "Philosophy is not his 
(Sankara's) aim but is rather a vital weapon with which to fulfill this aim, 
which is to rescue people out of transmigratory existence.''** Advaita means 
the truth of ‘non-duality’. The prefix ‘non’ applies not only to duality but 
also to ‘isms’ and ‘systems of thought’. The goal of Advaita is not so much to 
‘know about’ the Self, as it is to ‘personally experience’ the Self. 

Literally, Advaita Vedanta means: ‘Non-duality (a-dvaita) (is the) end/ 
essence (anta) (of) wisdom (veda). Succinctly put, ‘The Absolute is Real; 
the world is non-real; the individual human being and the Absolute are 
not different’. (See V. 20 ‘brahma satyam, jagan mithyā'). This insight is 
simple to state and even more devastating in its implications. What-is is ‘I am 
Tar or, to turn the phrase, ‘There is nothing which exists which is not 

at’. 

The most distinguishing features of Advaita Vedānta are: (1) the non- 
difference of the individual human being (Atman) with the Absolute 
(Brahman); (2) the distinction between the absolute (pāramārthika) and rel- 
ative (vyavabarika) standpoints; (3) the doctrine of ignorance (maya/avidya); 
(4) and the conception of liberation here and now (jivanmukti). The next 
sections deal with there are by one. 


The non-difference of the individual human being The quintessence of 
Advaita is its doctrine that the individual human being is non-different from 
the Absolute. This essential identity is expressed in the four great sayings 
(mahāvākya)'*7 of the Upanisads: ‘The Absolute is Consciousness',"** ‘The 
Self is the Absolute’,'® ‘That thou art’,!” and ‘I am the Absolute',”' (see 
V. 162, 204, 251-65, 270, 281, 284, 305, and 334). The implications of this 
are not that nothing exists (as some aver) but that ‘All this, whatsoever, 
in whatever way, is only Atman/Brabman' (lekam eva advitiyam). In other 
Hors That in which there is no question of form or formlessness, that 1S 
eyond name and form and attributes, transcending even the beyond, That 


alone I am. 


F 
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The essence of Advaita is simple to state: "You are That, here and now. 
To the person who objects, *But is not my search proof of my having become 
lost?” The reply is, "No, it only shows that you believe you are lost. For, what 
are you in search of? How can you find that which you already are?” Or, to 
word it another way, ‘Any seeking is a denial of the presence of the sought.’ 
To paraphrase Šankara, "Why are you looking for the Self or God in city 
after city, temple after temple? God dwells in the heart within. Why look in 
the East and in the West. Don't look for God, look for the Guru. God dwells 
within you, in truth, you are God. You don't need to find God, you need to 
find a Guru who will guide you to yourself.’ 

Throughout history, individuals have found themselves tossed between the 
twin banks of pleasure and pain, gain and loss. They are seemingly alienated 
from themselves, alienated from others, and alienated from the Absolute. 
From such a perspective, it makes sense to ask, how is it possible for a finite, 
relative, mortal individual human being to be identical to an infinite, immortal 
Absolute? 

Each of the mahavakyas imparts a three-fold knowledge which Advaita 
seizes upon as the key to self-realization. First, they remove a person's deep- 
seated misconception that they are a finite, bound, imperfect mortal being, and 
conversely, they reveal that the true Self of each individual is infinite, ever- 
free, ever-perfect, immortal. Second, they remove the deep-rooted miscon- 
ception that the supreme Reality is remote, hidden, unattainable, and declare 
'that it is immediate, direct, the innermost Self of all. Third, they reveal that 
there are not separate individuals and an Absolute and that each individual is 
somehow part of the whole. Instead, they declare, unequivocally, that, here and 
now, ‘You are That’, without an iota of difference. In other words, Advaita 
rejects all three types of difference: “There is nothing similar to Brahman; 
there is nothing dissimilar to Brahman; and there is no internal variety.” 

When individuals mistakenly superimpose various qualities (€.8., mortal, 
imperfect, male/female, intelligent/stupid, and so on) upon themselves and 
the opposite qualities (e.g., immortal, perfect, omniscient, far away) upon 
the Absolute, Advaita resorts to a series of negations (neti-neti) to correct 
this misunderstanding.” Sankara, commenting on this says, ‘The Absolute 
can never be properly denoted by any words, including the word “Absolute” 
(Atman/Brabman)." 

Thus, in the Advaita tradition, although there are passages like "Every- 
thing is Brabman', ^ Brahman is Existence-absolute, Knowledge-absolute, 
Infn:tude-absolute!”* (see V. 154, 227, 395, 413, 466, 475), “The Self is all 
this; ‘The world is an unbroken series of perceptions of Brahman and 
hence nothing else but Brabman’,'”* until one's ignorance is destroyed, such 
statements will not be correctly understood. Thus, for spiritual aspirants, 
Advaita emphasizes ‘not-this, not-this', which is given, not to say that appear- 
ances are not applicable to the Absolute, as to indicate tlie impossibility of 
attributing any conceptualization to It. Brahman is too great for words to 
adequately describe, for the finite mind to fathom. Reality is called ‘a-dvaita’ 
to point to the fact that there is nothing with which it may be compared. 


an 
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It is the thesis of Advaita that the Self is ever-present and, yet, one does 
not realize it. The problem for each individual can be reduced to the simple 
question of ‘knowing’ or ‘not-knowing . With Vedanta there is nothing to be 
done; it is only a matter of understanding, but that understanding has to be 
very accurate and refined. m Šī | 

The purpose of Advaita, of the mahavakyas, of the Guru, of spiritual 
disciplines, is to kindle an awakening to this ever-present, already established 
Self. It does this by utilizing the knowledge that appearances cannot appear 
independent of a reality which upholds them. But we are getting ahead of 
ourselves. E 3 

To realize that one is the Self, one must make an enquiry into the nature of 
the Self, the content of the notion ‘P. The Self is not a hypothetical postulate. 
It is the most immediate, direct, and certain perception of all. Because one 
believes in oneself, the thinker, seer, hearer, and so forth, one has faith that 
what one thinks, sees, and hears is ‘real’. Instead, why not doubt the things 
which come and go, for example, thoughts, sights, and sounds, and hold 
onto that which is always there and is foundational to it all, your Self. The 
T am’ can never be changed into an ‘I am not’. What is experienced, as well 
as its meaning, is always open to doubt. But that someone experienced it is 
certain. 

Is there a truth, anywhere, which is so certain that no one could possibly 
doubt its veracity? Advaita avers that the only thing which onc can never 
logically doubt is one's own Self, the doubter him- or herself. No matter 
where one finds oneself, one is always there. Why, the very act of doubting 
oneself is but an affirmation of oneself, for, one can always ask, "Who exactly 
is doing the doubting?’ To say that ‘I do not exist’ is to affirm the T who will 
do the doubting.'” 

Advaita asks one to enquire into exactly who this ‘I’ is. How do you refer 
to yourself? Only as ‘I’. This one single syllable. Every person says ‘I’, but 
who makes an effort to know what this ‘I’ exactly is? One usually refers to 
the physical body when one speaks of ‘I’, but a little reflection will reveal that 
the T cannot be the physical body. The body itself cannot say ‘I’, for it is 
inert. 

One says, "This is 7y coat, this is my hair, this is my body’. What is *mine' 
belongs to me. What belongs to me is not me. I am separate from it, I possess 
it. Whatever I possess I can dispense with and still remain who 1 am. 

On a deeper level, when one says ‘I’, one is referring to the faculties of 
thinking, feeling, and willing. Yet the same analysis applies. These are my 
thoughts, zzy feelings my emotions — they come and they go. I know them. 
l am the knower and they are the known. No one says, ‘I am this shirt’ or 
l am this house’. Likewise, it is a mistake to superimpose one's body, one’s 
thoughts, one’s feelings, upon the *T.!*! 

Then what is the ‘I’? Advaita avers that a little reflection will reveal that 
upon awakening from sleep, the first thought which arises is the ‘I’ thought. 
One thinks, I slept well last night’ or ‘I am still tired’ or ‘I am going to the 
bathroom’. First the ‘P, and then the drama of one's life. Further, there 1s not 
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a single thought, at any time, which does not first invoke this ‘I’. One has 
never, and will never, have a thought or experience without this ‘I’ being 
present. It is the pillar around which each and every thought clings. Every 
thought relates to the ‘I’, either directly or in connection with other indi- 
viduals, objects, things, events, opinions, and so on. The ‘P is the basis for 
everything else — the entire myriad universe of second and third persons, the 
universe of he, she, and it. Everything, inclusive, is rooted in one's qu 

Before anything can come into existence, there must be someone to whom 
it comes. All appearance and disappearance presupposes a change against 
some changeless background. The ‘I’ is that support. One is not *what 
happens' to oneself, but to whom things happen. Who am I? It is enough 
to know what you are not. The 'T' is not an object to be known. Truly, all 
one can say is that ‘I am not this, not that’. The ‘this’ and ‘thats’ of the world 
come and go. But the ‘I’ persists. If one can point to something, one cannot 
meaningfully say, ‘I am (only) that’. If one can point to it, one is more than 
that. One is not ‘something else’ and yet, without you, nothing can be per- 
ceived nor imagined either. 

All of a person’s existence is encompassed by the three states of waking, 
dreaming, and deep sleep.!*” If one enquires into these three states of experi- 
ence, one will discover that the waking state teaches one that (1) I am there; 
(2) there is an external world revealed by an external light that is experienced 
through the sense organs; (3) what is experienced is taken as real; (4) there 
is a reality. The dreaming state teaches one that (1) I am there; (2) one can 
create a world by their own inner light; (3) the world one experiences may be 
a dream, or to put it differently, the Self does not necessarily act and is 
unattached even though it may appear otherwise (one dreams that one is in 
Paris when in fact one has gone nowhere); (4) the waking state may have 
no more reality than the dream state. Finally, the deep sleep state teaches one 
(1) Lam there; (2) one may exist quite happily without any desires, imperfec- 
tions, limitations, even a world; (3) the Self is beyond desires, relations. Even 
the feeling, ‘I am the body’ does not arise. It shows that the Self is beyond 
desires; is fearless; is blissful; and is relationless. 

Throughout the three states of existence, the Self (‘I’) persists. Everyone 
has the same intuition that it is the same T who appears in all the three 
states. Further, the three states alternate and differ from one another, but the 
Self, which underlies them, is unaffected and unattached throughout. Surely 
this reveals that the Self is beyond the changing modes of existence. It is the 
underlying invisible substrate. It is not the content of any experience but is 
that which allows every experience to happen. 


The distinction between the absolute and relative standpoints To under- 
stand, let alone appreciate, any philosophical system demands that one 
comprehend its (unique) perspective. In Advaita Vedanta, 1t 1s crucial that 
one comprehend the distinction made between the absolute (paramartika) 
and the relative (vyavabarika) points of view. | This distinction pervades the 
entire system and what is true from one point of view is not so from another. 
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Without being absolutely clear in regards to this distinction, it is likely that 
one will not only misinterpret Advaita's doctrine, but accuse the Advaitin of 
inconsistencies, contradictions, and absurdities. 

To put this in simple terms, from the sun's perspective, the sun neither 
rises nor sets; there is neither darkness nor concealment nor varying shades 
of light. By definition, darkness cannot be where light is. However, from the 
perspective of an individual upon the Earth, the sun rises and sets; there are 
both light and darkness and varying shades in between, and it is valid to label 
the sun an enemy of darkness. These are two seemingly contradictory pro- 
positions, both equally valid, and true, once their particular perspectives are 
correctly understood. Nevertheless, note that what is valid from one per- 
spective is not from another. From the sun's perspective, ‘all is light”. From 
darkness” perspective, there is relative light and relative darkness and every 
shade in between. The question becomes, ‘Who do you identify with? 

While the Advaitin acknowledges that distinctions appear distinctly 
individual at the empirical level, all distinctions, while perceived, lose their 
distinct individuality from the Absolute point of view. That is, ‘All this is 
Brahman’ is absolutely true while ‘all this is individually separate and dis- 
tinct' is relatively true. What is true from one point of view or level of reality 
is not from another. However, this does not mean that there are two realities, 
two truths. There is one Truth, one Reality, as seen from two different per- 
spectives.'** Sankara avers that one perspective is from the point of view of 
ignorance, it is relatively true (the sun seemingly rises and sets), while the 
other point of. view is from the perspective of wisdom (I am the Light). 

Advaita's insight is that there are not two types of being nor two truths, 
but one reality, one truth, as seen from two different perspectives. This is the 
crux of the matter and precisely,the point which is most misunderstood. 


Brahman is known in two forms as qualified by limiting conditions owing to the 
distinction of name and form, and also as the opposite of this, i.e., as what is free 
from all limiting conditions whatever . . . thus many (sruti) texts show Brahman in 


two forms according to as it is known from the standpoint of vidyā or from that 
of avidya. 


_ From the point of view of ignorance, Advaita admits to numerous distinc- 
tions. Metaphysically, there is the riddle of the One and the many. Indi- 
viduals are different from one another and there exists a seeming plurality 
of things. Epistemologically, there is the subject-object dichotomy, as well as 
e Rem en um A Erhically, there is the problem of bondage 
and Ireedom. Yet, from the Absolute poi i i hman 
APR = One a mele" ute point of view, there is only Bra 
prier a person is bewitched by multiplicity (and thus said to be under 
: e sway of ignorance) or one is Consciousness Absolute, firmly established 

eyond all modifications, eternal, pure, and ever-steady. The pluralism that 


Is experienced at the empirical level, and with which philosophical enquiry 
commences, is not the non-dual vision. 








Introduction 33 


Merely because one imagines that one is a distinct limited physical being, 
a finite entity in a universe of infinite entities, does not make it so. Advaita 
avers that there is the Self — not ‘my self’, ‘his self’, *her self, and ‘itself’. 
Because one is misled by the seeming diversity of names and forms, minds 
and bodies, one imagines multiple selves. The body or mind may be like a 
room — it is there, but one need not live in it all the time. There is space 
within a jar and outside the jar. To identify with the space within the jar and 
then to declare that one is limited is a false view of what space is. Merely 
because one identifies with something does not make it so. 

The consequence of this ‘distinction between standpoints’ is simple to state 
and devastating in its implications: At the Absolute level, ‘Atman is Brahman’ 


Where verily there is, as it were, a duality, there one knows another. But when to 
the Knower of Brahman everything has become the Self, what should one know 
and through what? Through what should one know That owing to which all this 
is known - through what, O Maitreyi, should one know the Knower?'*” 


The doctrine of ignorance The cornerstone of any philosophical system is 
that ‘key concept’ upon which the system revolves. The key concept of Advaita 
is avidyā/māyā"* (see V. 67, 110-112, 125, 245, 406, 497, 574). This entails 
elaboration so that a misunderstanding does not result. Critics sometimes 
label Advaita Vedanta as ‘maya-vada’ and Advaitins are called *yāyā-vādins. 
These terms are used disparagingly and yet there is a grain of truth in the 
matter. Avidyā/māyā cannot exist or function independent of Brabman and 
it ceases to bewitch when Brahman is realized. Still, avidyā/māyā is the 
linguistic device by which the Advaitin explains how the non-dual Reality 
appears as multitudinous. Strictly speaking, Brahman is the be-all and end-all 
of Advaita and, if anything, Advaita should be called *Brabma-vada' This is 
so because Advaita never loses sight of its central doctrine that Brahman is 
real, the world is non-real, and the individual is non-different from Brahman. 

What the critics have done is to mistake the means for the end. The reality 
of the Self is Advaita’s sole concern. The Advaitin is not interested in proving 
the existence of avidya/maya. Nonetheless, though avidyā/māyā is not ulti- 
mately real, its importance cannot be exaggerated for the role that it plays. 
No one can deny that individuals perceive multiplicity and distinctions. How 


does this happen? 


Atman, the self-luminous, through the power of one’s own Maya, imagines in 
oneself, by oneself (all the objects that the subject experiences within or without). 


This unborn (changeless, non-dual Brahman) appears to undergo modification 
only on account of Maya illusion) and not otherwise.’ 


According to Advaita, the real is that which lasts, which suffers no sublation; 
which is eternal. Appearances are perceived and thus they are not unreal 


(asat). According to Advaita, the unreal can zever appear, not even in one's 
wildest dreams, e.g., a square circle or the child of a barren woman. The real 


| 
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(sat) never changes and thus appearances cannot be called real. Yet, miracu- 
lously, mysteriously, inscrutably distinctions, all that is perceived as ‘other 
than you' (seemingly) is perceived. Thus, appearances are called *what is 
other than the real or the unreal’ (sadasatvilaksana), ‘illusory’ (mithyd), ‘inde- 
scribable' (anirvacaniya), maya. How wonderful! 

It is by means of this concept that Advaita will delineate its epistemolog 
metaphysics, and practical teachings. For instance, epistemology Sa. 
a subject who knows, the object which is known, and the resulting know- 
ledge. The justification and elucidation of this triple form (tributī) is accounted 
for by avidya. Similarly with error, avidyā is its material cause.'"' Super- 
imposition (adhyāsa) and the theory of illusory appearance (vivartavāda) 
which both help to explain the problem of error, presuppose avidyā An 
inert, material mind needs the help of consciousness for knowledge to arise 
Knowledge exists in and through a conscious experience of multiplicity And 
it is avidyā which is the cause of all these empirical distinctions. The Advaitin 
cis Sai, n possibility of empirical distinctions rests upon the 

According to the metaphysics of Advaita, the Absolute is one and non- 
cual, Toos arises the apparent problem of the One and the many. What is the 
RR nip paeen the One and the many, between the Absolute and the 
Pa S: he Advaitin must account for the seeming plurality of the universe 
if the Reality is One and non-dual. An explanation is also called for in regard 
rears ceram which the Advaitin makes between the Reality with bai 
: garal and the formless Reality (nirguna). The seeming difference between 
the individual self and the Absolute needs to be explained. The place of God 
(ISvara), as well as the creation of th ld P Prisc E Vet 
n e e world, must be accounted for. Every 

lan metaphysical system endeavors to explain th ities, i : 
Reality. the individua] self. and explain these three entities, i.e., the 
Bee the h ual sell, an the physical universe. Advaita must explain 

W these three entities are really only one. And thi j i 
SET eally only one. And this Advaita does by elucid- 

22 D ši IEEE of avidyā is presupposed in each of these issues. 
aniya. e ne practical teachings of Advaita presuppose the concept of 

d ya ondage of the individual ll as its li i i 
AAA I „as well as its liberation, hinge upon 

ya. Avidyā is the root cause of bondage, and knowledge is the direct 
means of its removal. Ethics, aesthetics and: | eave nT 
within the context of avidyā. Likewise, all di values all have meaning only 
ree eto econ meanineful ds a 3 disciplines Pe for attaining 

By this criterion, Brah map eaten cen dt 
contradiction. All else neice è abso lutely real; never being subject to 
between one individual and a h pu by courtesy. The ditin zog 

nother, the existence of a plurality of things, 


the attribution of attri 
ttributes to the Ab 
' sol X 
made from the relative point of view Senie ae 


The concept i i 
the ii ML here and now Next, it must be understood that 
Ita IS immanent and not transcendent. This is a key 


as seve : : : 
and foremost an enauir ral far reaching consequences. Advaita is primarily 
quiry into the Self — a Self which is involved in, and is the 





Introduction 35 


basis of, every individual's every experience. The Self is here and now; not 
something to be obtained from outside, at a later time. Nor is Brabman a 
God, above and beyond. That (Brahman) thou art — here and now. 

However, though the Self is radically enmeshed in one's experience, it is 
not consciously present to one's awareness in the way that sense objects are. 
An individual must make an earnest enquiry and divine the Self through 
discrimination. Although the Self is not something to be gained afresh, it 
does need to be discriminated from the not-self. Such a search is not divorced 
from experience, nor is it outside one's personal experience. It comes through 
self-enquiry. This means that ar any given time, an aspirant's qualifications and 
readiness determine how meaningful religious discourse statements will be. 

The teachings of Vedānta is that one is the Self, here and now. Why one 
doesn't realize this ever-present fact and suffers is due to ignorance.” The 
human being claims, ‘I am deficient, inadequate, incomplete, right now.' The 
evidence for this appears overwhelming. ‘Isn’t it a fact that I am compulsively 
pursuing pleasure and security; | am full of desires, wants, and needs?” Further, 
the fulfillment of these desires is so incredibly important precisely because 
they are the means of one's fulfillment. Human beings feel incomplete and 
the means to escape this incompleteness, which inherently brings with it 
feelings of sorrow and suffering, is to acquire that which one presently does 
not have. 

A person seeks liberation the moment one realizes that one is inadequate 
and that this inadequacy is not dependent upon the presence or absence of 
things. The teacher (Guru) arrives informing one (šruti) that inadequacy is 
centered in one's imagination, in one's incorrect view of who they really are. 
Armed with the liberating knowledge that one is complete, here and now, the 
next stage commences — that of practising spiritual disciplines. 

Teachings involve revealing who one is. What teachings accomplish is the 
removal of incorrect knowledge. Completeness is completeness. Nothing can 
be added to it to make it complete. Adequacy does not come in degrees. To 
be perfect is to be completely perfect. Any and every experience is, by defini- 
tion, inadequate. It comes and it goes. It has a beginning and it will have an 
end. Thus, if there is truly something called the Self, something called com- 
pleteness, it must either be present, here and now, or it cannot be at all. 

Vedanta declares that one is already Brabman. There is no such thing as 
attainment or non-attainment. The one who seeks liberation is already liber- 
ated. The Self has no bondage or liberation. If freedom from inadequacy is 
already achieved, it means I, who want to be free from inadequacy, am the 
very one who is adequate. The seeker is the sought, here and now. It also 
means that I have discovered that pursuit of desires/pleasures/security will 
never achieve completeness. ] now understand what means are available to 
gan my goal, to destroy my EE Seek the Self within, seek the Sadguru 
who will guide me to myseli. ; 

It is oil when the individual is identified with the body, when he/she - 
considers the body and soul to be him or herself, that they experience pleasure 
or pain. It is only in the state of identification with the body and the mind, 
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the state in which one considers the eyes to be ‘my eyes’, the ears to be "my 
ears’, the mind to be ‘my mind’, that one experiences pressure Or pain. The 
experience of pleasure or pain belongs neither to the body nor to the Self. 
Both are free from it. The Self is without any stain, and so is the body. It is 
only the intermediary who joins the two in a wrong connection who experi- 
ences pleasure or pain. This is the state of ignorance, or the state of delu- 
sion. The real teaching of Vedanta is that the ignorance which is destroyed 
never really existed. To destroy ignorance and attain bliss is to destroy what 
never was and to attain what we have always had. 

This is the case with the false ‘I’. It poses as a friend of both the Self and 
the not-Self. It appears to possess existence, consciousness and bliss as the 
‘ (which is the nature of the Self), and at the same time, it is limited to a 
particular name and form (which is the nature of the not-Self). 

Why does this false ‘I’ disappear when enquired into? It exists only by 
posing as that which it is not. Without names and forms it cannot endure. All 
names, all forms, all knowledge, all thought belong to the ‘other’. They are 
mere appearances which are ‘added onto’, ‘assumed by” this ‘P. This ‘P has 
no form of its own. Thus, when it attends to itself, it loses strength, it begins 
to subside until it finally disappears. What has disappeared is the super- 
imposed imagination that it was ‘something special’, ‘something particular 
and distinct’ in opposition to all else. Thus, it remains as it always was, is, 
and will be — regardless of whether it thinks ‘the tenth man is missing or not’. 
There is no incompleteness during sadhana and completeness upon libera- 
tion; there is no duality during spiritual practices and non-duality during 
liberation. There is only the ocean of the Self, before, during, and after. 

The real purpose of Vedanta is to reveal the bliss of the Self. Suffering 
comes from the sense of duality, from the idea of I and yours. If you could 
see that you pervade everything, you wouldn’t suffer. The Vedantin knows 
only the basic reality, he doesn't bother too much about names and forms. 
quere are m mire names and forms, but they all arise from the nameless One, 

ormless Onc. 

This leads us to Advaita's conception of the nature of achievement. 

The most important question raised in Vedāntic philosophy is this: Can 
vou attain what you haven’t attained, or do you attain what you already 

ave? If you are going to get something which you didn't have before, what 
soy it? Since you didn’t have it before and get it now, there is every 
dā dy z xd im ll oe It some ume; And the question of getting what you 

There ar id SENE eae | 
attained a UN. e šā types of attainment: attainment of the not-yet- 
attained, say the att D eds E. already attained. What has not-yet-been- 
eit may be EN ® a new automobile, is achieved in space and 
[ei Sine car This E Jy : imited effort and will produce a limited result, 
O : ype ot attainment always involves both gain and loss. 

yea a new condition and loses their old condition. 
iE "obtains Maanta Ae? ras about another type of attainment. Some call 

ady obtained’ or ‘getting rid of what you haven't got". 





Introduction 37 


To obtain the already obtained, there is neither space nor time involved. One 
can obtain only that which one does not already have. Since one always is 
the Self, when one realizes this fact it is designated as *obtaining the already 
obtained’. | 

We should observe, however, that though Vedānta sometimes drastically 
denied one's most cherished beliefs, it did not advocate a denial of the vari- 
ous spiritual tools which are indispensable for liberation. Of these, as we 
shall note in a moment, the Sadgurz is indispensable. 

Even as an individual's attachment to the non-self was being severed, posit- 
ive prerequisites like the cultivation of the virtues, selfless service, chanting, 
meditation, and purification of thé mind were being advocated.!”* Because 
Advaita puts an emphasis on the Self, most of its philosophical works do not 
spend much time on an independent, exhaustive treatmeat of the prerequi- 
site spiritual practices. One should take note, however, that they are there 
in Advaita and that it is left to one’s Guru to reveal them as the occasion 
demands. | 

The heart of Vedānta is the Self. This means that a spiritual aspirant must 
discriminate between the Self and the not-self.'”* Obviously Vedānta's voice 
is perfect for conveying this idea, as it emphasizes, ‘Don’t take the world so 
seriously; beware the not-self.’ Its emphasis on ‘not-this, not-this' (neti-neti) 
is a wonderful check against desires, worldliness, and imagination, the enemies 
of ignorance, lust, anger, greed, delusion, and so on. i 

The question arises, ‘How does one go about discriminating between the 
Self and the not-self?” To declare the existence of the Self is one thing; to 
realize it is another. For this, one needs to take note of the components which 
comprise the world of Vedānta. In this context we may note the final instruc- 
tions (upadesa) of Sankara: "Meet the Master (Sadguru). Ceaselessly, selflessly, 
serve his feet. Learn from him knowledge of Brahman; digest the Great 
Sayings of the Upanisads”'”* Within this instruction are aphoristically con- 
tained Vedanta’s secret of the Self, a teaching which hinges upon service, 
surrender, the great redeeming mantra and, first and foremost, the necessity 
of a Sadguru. . 

If the Guru is the grace-bestowing power of the Absolute (sa gurur 
matsamaba prokto mantravirya prakasakaha), what the Guru bestows is the 
direct personal experience that 1 am the Absolute (aham brakmāsmi). lt 
is the Guru’s spiritual power (Sakti) which is transmitted by the Guru and 
which awakens the disciple’s own inner power. Obviously, as both tradition 
and the texts.reveal, the Guru plays a major role in Vedanta. And yet, even if 
one intellectually understands that one is the Self, the senses may still lead 
one astray. One needs some instrument, some device, whereby one can over- 
come the pull, the tyranny of the senses. That instrument 1$ the Guru. 

For the Guru to awaken the disciple, there must be a link between the two. 
This link is called; in Vedanta, grace (anugraba). It is like the wire which 
connects the power station with the lightbulb that shines in one’s home. Or, 
it is like the original flame which can then light an infinite number of candles 
without diminishing itself. The Taittirtya Upanisad says, The teacher is the 





tion 
38 Introduc 


first letter; the RE the last letter; knowledge is the meeting place; 
Og here am I going?' In order to answer these questions, in 
order to put an end to sorrow and suffering, the Self assumes a inus and a 
form. How else would communication be possible? To express Itself, to reveal 
Itself, to know Itself, the Self concretizes, as it were, as this world clothed in 
the twin characteristics of name (nama) and form (ripa). i 

According to Vedānta, what has a name must have a form, and vice versa. 
Every appearance in the universe has these two characteristics. The wonder 
and power of the physical guru-parampara 1s in the special qualities inherent 
in its names and forms. The Guru’s name and form is filled with Bliss. The 
Guru’s name and form possess a special power." Somehow the mind must 
be made to sink into the heart. How can one do this? Attach the name and 
form of the Guru to the mind and it will automatically sink, for, the word 
‘guru’ literally means ‘heavy’, ‘weighty’, and thus it will enable the mind to 
journey from the name to the Nameless, from the form to the Formless, from 
the relative to the Absolute. 

A disciple finds that spiritual disciplines are many and varied. Much will 
depend upon the capacity of a seeker to understand the guidance which the 
Guru provides. While the šakti is pulling the disciple from within, the Guru 
is pushing the disciple from without. In order to turn one's mind inwards and 
discover the inner Self, a number of spiritual aids and disciplines are provided. 

Generally, the human being directs all one's thoughts and actions out- 
wards. This is because the sense organs are turned outwards and attuned to 
contacting things from the outside. To turn inwards is the first requirement 
regarding the question ‘Who am I?’ An individual whose attention is turned 
outwards, by that very act, excludes any possibility of discovering who they 
really are. An object, the known, will never be the knower. Yet strangely, 
even in the act of turning outwards, the divine consciousness within one is 
not excluded. It is merely unnoticed. 

Whether an individual knows it or not, Vedanta says that they are this 
divine inner consciousness. That which conceals this truth from an indi- 
vidual's conscious experience is one's ignorance, one's age-old habit of clinging 
to externals. If one were to dive deep within, one would find the so-called 
secret heart-cave, the ocean of consciousness, the mysterious Self, the source 
of one's very being. God dwells within you as you. I am the Absolute. One 
understands such scriptural declarations when one comes to experience, first 
hand, the divine essence which is within one, which one really is and always 
has been. 

Advaita regards the Absolute as that which is foundational to all experi- 
ence, although it is in no sense a substance. It is considered to be that which 
IS different from the phenomenal, the spatial, the temporal, and the sensible. 
It is not to be located In space, though seemingly it is everywhere — since all 
taings imply and depend upon it. It is seemingly nowhere since it is not a 
ue end aas spatia. relations to anything. Its nature is inexpressible since 

| g about it is to make it into a particular thing. 
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Advaita's tradition declines to characterize the Absolute in any terms other 
than in the sense of ‘secondless’, ‘non-dual’. It is in this sense that the terms 
‘Absolute’ and 'non-dual Reality’ are used in this work. There is no English 
equivalent of the terms *Atman! or ‘Brahman’. To translate them as ‘Spirit’ 
or ‘Self or ‘Absolute’ can be extremely misleading for these terms, in the 
English language, are loaded with different meanings and connotations from 
various Western religious and philosophical contexts which do not resemble 
or equal Advaita's intention. 


The Legacy of Sankara 


To reveal the Self is the be-all and end-all of Advaita. This experience, Sankara 
further claims, is within our reach. The Self, which is Consciousness, is ever 
free and never bound. It is the sole Reality. However, seemingly the formless 
becomes embodied. Thus, the basic problem is to answer how it is possible 
for the Self, which is essentially different from everything, gets involved in 
the things of the world. Sankara stated the problem: 


It is a matter not requiring any proof that the object and the subject which are 
signified by the terms yusmad (not-self) and asmad (Self) and which are opposed 
to each other like light and darkness, cannot be identified. In the same way, their 

' respective attributes also cannot be identified. Hence, it follows that it is wrong to 
superimpose upon the subject; which is of the nature of Consciousness and which 
is referred to as asmad, the object which is spoken of as yusmad, and the attributes 
of the object; it is also wrong to superimpose the subject and the attributes of the 
subject on the object. In spite of this, it is quite natural, owing to wrong knowledge, 
not to distinguish the two entities and their respective attributes . . . and carry on 
the worldly life by saying, "That 1 am' and ‘That is mine." 


The method that Sankara proposes consists of a rigorous enquiry into the 


Self as well as an enquiry into the world. Again Šankara says, 


The Self within is one only; two inwards Selfs are not possible. But, owing to its 
limiting adjunct, the one Self is practically treated as if it were two, just as a 
distinction is made between the space of a jar and universal space. Hence, there is 
scope for scriptural texts which set forth the distinction between the knower and 
the known, for perception and other means of knowledge, for the experience of 
the empirical and for scripture which contains injunctions and prohibitions. Thus 
the scriptural text, «Where there is duality, as it were, there one sees another’, 
declares that the whole empirical world exists only in the state of ignorance; 
while the text ‘But when the Self only is all this, how should one see another?' 
(Brh. Up. 4.5.15) declares that the empirical world vanishes in the sphere of true 
knowledge. 


Sankara's truth is simple to state. Self-realization is not something that can 
be captured in words or actions. It is not outside the seeker. He spoke words 
only to point to That, to celebrate That. Truly, he had nothing to teach. The 
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i i ini thing new. It 

is not about learning. The Self is not about obtaining some 
TUUM realizing that which one already is. That which one yearns for, 
that which one hungers for, is that which is always present, here and now, as 


who you truly are. 


Notes 


1 There are three supposedly lost biographies: Padmapada's Vijayadindima, 
Citsukha's Brhatš ankaravijaya, and Anandagiri’s Prācīnašankaravijaya. 
There are twenty extant biographies: Mādhava (Mādhavācārya-Vidyāraņya) 
Šaikaradig-vijaya (a.k.a. Srimadhaviyasankaravijayam or Samkkshepasan- 
karavijaya) with its two commentaries, Dhanapati Siri S Dindima and 
Acyutaraya Modaka's Advaitarājyalaksmī; Vyāsācala's Sankaravijaya (a.k.a. 
Šrī Vyasacaliyam); Brahmanandiya's Brbaccharikaravijaya; Anantanandagiri S 
Sankaravijaya (a.k.a. Guruvijaya or Acāryavijaya); Sarvajūa Sadasivabodha’s 
Punyaslokamanjyari; Sarvajīa Sadāšivabrahmendra's Jagadgururatnamālāstava; 
Atmabodha's Paris šita, Makaranda, and Susama; Govindanātha's Sarikarā- 
cāryacarita (a.k.a. Keraliyasankaravijaya); Cidvilasa’s Šarikaravijayavilāsa 
(a.k.a. Cidvilasiyasankaravijayam); Rājacūdāmaņi Diksita’s Šankarābhyudaya; 
Tirumala Diksita’s Sarikarābhyudaya; Paramešvara Kavi Kanthirava's Ācāry- 
qvijayacampit; Purusottama Bhāratī's Sarkaravijayasanigraba,; Sadānanda's 

ankaradigvijayasāra; Kasi Laksamaņa Šāstrī's Guruvarhšakāvya; Nilakantha's 

ankarabbyudaya; Nilakantha’s Sartkaramandarasaurabha; Krsnabrahman- 
anda's Satikaravijaya; Vallīsahāya's Sankaravijaya (a.k.a. Ācāryavijayacampū); 
Balagopalayati’s Sarkaracaryamabima. There are also what seem to be biograph- 
ical references in the Purāņic literature (Markandeyasambita 72.7.10, Sivarabasya 
2.16, Lirīga Purana 1.40.20-22, Kūrma Purana 28,32.35, Bhavisyottara Purana, 
Skanda Purāņa, Saura Purana, and Padma Purana. Finally, there are monastic 
records such as Makānusāsana, Guruparamparastotras, Mathāmnāyopanisad, 
Mathāmnāya or Amnāyestu. 

2 This is stated neither as praise nor condemnation. The modern deterministic 
tendency governing what constitutes history is a product of its own times, with 
its Own presuppositions and expectations, even as ancient India had its own 
milieu, style, and vision. For a discussion about Sankara and myth, see Jonathan 
Bader, Meditation in Sankara’s Vedanta, pp. 15-24. 

3 Numerous modern writers have given thought to this problem. Some of the 
more recent summaries of the materials available include G.C. Pande, Life and 
Thought of Sankaracarya; Bader, Conquest of tbe Four Quarters: Traditional 
Accounts of tbe Life of Sankara; S. Vidyasankar, *Conflicting Hagiographies 
and History: The Place of Sankaravijaya texts in Advaita Tradition', Interna- 
tional Journal of Hindu Studies, 
note is W.R. Antarkar 1961, PhD dissertation from the University of Poona 

4 entled, Sarkara Vijayas: A Comparative and Critical Study’. 
ngalls, "The Study of Sarhkaracarya’, Annals of the Bhandarkar Oriental 
Research Institute, vol. XXXII (1952) p. 4, first enumerated these three ap- 
proaches. Also see Pande’s Life and Thought of Sankaracarya, pp. 41-54; Bader’s 


Meditation in Sankara’s Vedanta : ier ar d 
» PP. 7-24; A. Kuppuswami's Sri Bhagavatpada 
Sankaracarya, pp. 20-35; and so on. PP 2 
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Notable modern exponents of this approach include Ingalls, Hacker, Nakamura, 
and Vetter. | 
Exponents of this method include Radhakrishnan, P.T. Raju, D.M. Datta, 
Belvalkar, Ingalls, Hacker, Mayeda, Vetter, Nakamura, and Gussner. 

BG 13.12. 

BSBh 1.1.4. Svabbavikapravrttivisayavimukbikaranartbaniti brūmab. 

See Hacker, ‘Distinctive Features of the Doctrine and Terminology of Sankara: 
Avidya, Namarüpa, Maya, Ivara’, in Philology and Confrontation, ed. Wilhelm 
Halbfass, pp. 57-100. 

Ibid. ‘Sankaracarya and Sankarabhagavatpada: Preliminary Remarks Concern- 
ing the Authorship Problem’, pp. 41-56. 

See Robert E. Gussner, ‘Sankara’s Crest Jewel of Discrimination: A Stylometric 
Approach to the Question of Authorship’, Journal of Indian Philosophy 4 
(1977), pp. 265-278. 

Because they are directly quoted either by Sankara’s contemporaries or those 
who came after him. 

See US and V. 14-17 (i.e., who is competent to know the Self); V. 18-32 (the 
four-fold prerequisites) and so on. 

See K.B. Pathak, ‘The Date of Samkaracarya’, Indian Antiquary, Vol. 2 
(Bombay, 1882, p. 175), K.T. Telang, Sankaracarya, Philosopher and Mystic 
(Adyar, 1911), N.K. Venkatesan, Sankaracarya and His Kamakotipitha 
(Kumbhakonam, 1915), N. Venkataraman, Sankaracarya the Great and His 
Successors in Kanchi (Madras, 1923), H. Nakamura, Early Vedanta Philosophy 
(Tokyo: Iwanami Shoten, 1950), C.N. Krishnasvami lyer, Sankaracarya — 
His Life and Times (G.A. Nateshan, Madras), S.S. Suryanarayana Sastri, 
Sankaracarya (G.A. Netesan, Madras), Bhasyacharya, Age of Sankara (Adyar 
Library Series), N. Ramesan, Sri Sankaracarya. (Ponnur, 1959), Baldeva 
Upadhyaya, Sri Sankaracarya (Allahabad, 1963), T.M.P. Mahadevan, 
Adisankara — His Life and Times (National Book Trust, 1960), K.G. Nateshan 
Shastri, Sri Sankaracarya (Tiruchirapalli, 1980), K.K. Raja, ‘On the Date of 
Sankaracarya and Allied Problems’, Adyar Library Bulletin (Vol. XXIV, pts. 3- 
4, 1960, pp. 125-148), P. Hacker, Philology and Confrontation: Paul Hacker 
on Traditional and Modern Vedanta; L. Renou, Journal Asiatique, vol. CCXLIII 
(1955), no. 2, pp. 249-251, D.H.H. Ingalls, Philosophy East and West, 
Vol. 3 (1954), p. 292, n. 2, F. Max Muller, Three Lectures on tbe Vedanta 
Philosophy (London, 1894), A.B. Keith, Tbe Karma-Mimamsa (London, 
1921), M. Winternitz, Geschichte der indischen Literatur, vol. III (Leipzig, 1913), 
G.C. Pande, Life and Thought of Sankaracarya (Delhi: Motilal Banarsidass, 
1994), A. Nataraja Iyer, The Traditional Age of Sri Sankaracarya and the 
Maths, Pranab Bandyopadhyay, Shankaracharya (Calcutta: United Writers, 
1990), S.K. Belvalkar, Vedanta Philosophy (Poona, 1929), D.R. Bhandarkar, ‘Can 
We Fix the Date of Sankaracarya More Accurately?’ Indian Antiquary, 
Vol. XLI, p. 200), N. Bhashyacharya, The Age of Sankaracarya (Madras: Adyar 
Library, 1915), T.R. Chintamani, “The Dare of Sankara’, JOR, Vol. M, 
pp. 39ff.), T.R. Chintamani, “The Date of Sankaracarya’, IA Vol. XIII, pp. 95tf.), 
V.A. Devasenapathi, Kāmakottam, Nāyanmārs, and Adi Sankara (Institute 
of Traditional Cultures, University Buildings, Madras, 1975), F.J. Fleet, "A 


. Note on the Date of Sankaracarya’ (Indian Antiquary, Vol. XVI, pp. 41ff.), 


Paul Hacker, ‘Sankaracarya and Sankarabhagavatpada', New Indiam Anti- 
quary (Vol. IX, pp. 175ff.), D.H.H. Ingalls, ‘The Study of Sankaracarya M 
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ABORI, Vol. XXXIII, pp. 1-14), T.K. Balasubramania lyer, Guruvarisa-kàvya 
(Sri Vani Vilas Press, Srirangam, 1928), S.D. Kulkarni, Adi Sankara: The 
Saviour of Mankind (Shri Bhagavan Vedavyasa Itihasa Samshodhana Mandira 
Bombay, 1987), A. Kuppuswami, Sri Bhagavatpada Sankaracarya (Varanasi: 
Chowkhamba, 1972), Swami Mukhyananda, Acharya Shankara (Sri 
Ramakrishna Advaita Ashrama, Kalady, Kerala, 1987), N. Ramesam, Sri 
Sankaracharya (M/s Bhavanarayanaswami Temple, Ponnur, A.P. 1971) 
N.M. Sastri, A Study of Sankara (Calcutta, 1942), T.S. Narayana Sastri, The 
Age of Sankara (Madras: M/s B.G. Paul and Co: Madras 1971), K.A. Nila kaan 
Sastri, ‘A Note on the Date of Sankara’, JOR, Vol. XI, p. 285), Udayavira Sastri 
Age of Sankara (Gaziabad, 1981), K.T. Telang, ‘The Date of Sankara’ JOR, 
Vol. III, pp. 39ff. and ‘The Date of Sankaracarya’, IA, Vol. XIII, pp. '95ff.), 
R.M. Umesh, Shankara's Date, Madras, and Natalia Isayeva, Shankara aud 
Indian Philosopby. 
l.e., once, long ago, the virtuous wife of Sivaguru, Aryamba, gave birth to a 
son. It was noon on a Sunday, on the 15th day of the bright half of the month 
of Vaišākha when the Sun was in Aries. The year was 2631 of the Yudhisthir 
era (805 ce), in the auspicious cycle known as Nandana. The constellation 
was Punaravasu (Ardra?) in the zodiac sign of Cancer. The Sün Mars, Jupit à 
and Saturn were in exhaltation with the Sun in Aries, Mercur and Ma n he 
seventh house, Capricorn in the fourth house in Libra Janire in the fi t he p 
in Cancer, and Venus in Pisces. See Brhatšarikaravijaya. ‘sadvimse Sat h 2: ee 
yaudhisthira Sakasya vai ekatrimse ‘thavarse tu hayane Vaira līs e 
A icd suirye eae qasi šobhane šuklapakse ca pañcamyānı tithyari 
a vasare’ (quoted in T.S. i. 
The Brbatšarikaravijaya itself is EE x Seem Mer 
(Jagadgururatnamālā) of the Dvārakā Matha; Atta bodhi 3S Mp) 
Lied kar ras J EHI nasi Dre af "Sarvajia RT 
a; Sivarabasya; mathāmnā pr cr 
Dei ally cn d IR eias an interesting sice note, if examined 
above occurs only once, in 805 cE. At nO TUE ti ns of the planets as set out 
Sa at esaleation: : ime are.these five planets in this 
See Nilakantha - : M TO 
KB. Pahak E RU CHASE Har Yajfiesvara Sastri, K.P. Thiele, 
who all acc „A. Macdonell, A.B. Keith, and M. Winternitz 
accepted this date. Hajime Nakamur ch 
was accepted by L. Renou and D.H.H In aliss EUROS 0.790 ca 
These dates are based on information navi d i TL y 
Prácinasankaravijaya, Purtyaslokaman a ided in the Brhatsankaravijaya, 
Susana. Those who uphold this view incl di P RNAHKUTRTARIAUMI. and the 
lyer, S. Lakshminarasimha Sastry, Kot V i pan atayana Sastrys A Nataraj 
See D.H.H. Ingalls, ‘Sankara’s Ar SR, and Des. Triveca. 
East and West, Vol. 3, January 1954. ne yes the Buddhists’, Philosophy, 
Bhartrhari and Kumarila’, Journal of th Be bey an note 2s K Be Patha 
Society, Vol. 18, p. 213; and V. Bhat à ombay Branch of the Royal Asiatic 
Historical Quarterly, Vol. 6, p. 169 tacharya, ‘Sankara and Difinaga,’ Indian 
See G.C. Pande, Life and Thought of Sankaraca 
A History of Early Vedanta Philosophy, | Ds Paaa Also see Nakama 
quoting the Sankarapaddbati states the $ P sheds us Ite partes 
died in the Saka year 642. which soiree que was born’ in 6B6ice and 
claims to have some palm-leaf manuscri pont: to 720 CE. The Šrūgerī Matha 
pts which declare that Sankara was born 


sees masām ms. ut rs ls RA 


~ eee 


20 


21 


22 


23 


24 


25 
26 
27 


. 28 


29 


Introduction 43 


in the 14th year of king Vikramāditya. If this Vikramaditya was Badami Cālukya 
Vikramāditya I, son of Pulakesin II, a disputed point, Sankara's dates would be 
668—700 cE. It may also, be noted that the Srngeri Matha is the one monastical 
tradition which eschews the legendary and highly mythical stance of the other 
monasteries. 

Recent modern studies include those by G.C. Pande and S. Vidyasankar. 

See Pande, pp. 73+. Seah 

See Markandeya Sambita kbanda 72, parispanda 7 (lokanugraha tatparab 
parasivab samprarthito brabmana carvakadi mata prabheda nipunam buddbim 
sada dhārayan kālatyāklīya purottame šiva gurur vidyadhinathasca yah tat 
patnyam sivatarake samuditab Sri Sankarakhyam | vaban) Skandapurana, 
Karmapurana 27.31-32 (kalau rudro mabadevo lokanam isvarah parah/tadeva 
sadhayen nràm devatanam ca daivatam// karisyatyavatāram svam Sarkaro 
nilalobitab/érauta smārta pratistharthar the bhaktanam hita kāmyayā), 
Saurapurāņa, Bhaivsyottarapurana, and Sivarabasya 9th amsa, 16th chapter 
(varnāš rama paribhrastān adharmapravaņān janan/kalyabdbau majjamanan stan 
drstvānukr-ošatombike/madariša-jāto deveši kalavapitapodhanamlkeralesutada 
vipram janayami mahešari// jainā bauddbā buddhiyuktā mimarisaniratab kalau/ 
vedabodhaka-vakyanam anyathaiva praprocakall ...tesam utpātanārthāya 
srjamise madamsatab). 

See David Lorenzen, ‘Sankara’, in Mircea Eliade, ed. The Encyclopedia of 
Religion, XIII (New York: Macmillan, 1987) pp. 64-65 who posits that this 
followed an essentially vaisnava conception of divine incarnation (avatara). 
However, note that Vidyasankar 1 (p. 27) believes that the Sankara literature 
is not responsible for this view, but is merely an amplification of it into a full- 
fledged story. It is common feature of Hinduism for devotees to declare great 
souls as divine incarnations. 

See Daksinamuirti stotra (Aesthetic Rapture), J.L. Masson and M.V. Patwardham 
(Poona: Deccan College, 1970), 2 vols. Daksinamürti is the name for Lord Siva 
as the grace-bestowing Guru. See Daksiņamūrti Upanisad wherein, as the 
gracious Lord, he is depicted not only as the first Guru but also as the Guru. 
Opening lines to the Sankara Digvijaya: The Traditional Life of Sankaracharya 
by Madhava-Vidyaranya. 

Karma Purana 27 (karisyati avataram svam Sankaro nilalobitab). See also 
Bhavisyottara Purana 36. . 

Sivarabasya 9.16 (keralasasalagrame viprapatnyām madanisajab, bhavisyati 
mabadevi šarīkarākhya dvijottamab). 

Markandeya Sambita 72.7 (kalatakhyapurottame Sivaguru vidyadbi-nathasyaca 
yah, tatpatnyam éivatarakaniéamuditab Srisankarakh-yam vahan). — 

See KenaUpBh 1.4: ‘Indeed, Brahman can be grasped only through the instruc- 
tions of teachers, transmitted from one to the other, and not owing to reason- 
ing, nor: through intelligence or many heard/texts/ascetic practices, sacrifices, 
etc.” Also see V. 13, ‘The goal of life is seen to arise from an inquiry in accord 
with the words of the wise and never by taking sacred baths or performing 
acts of charity or by hundreds of breathing exercises' (arthasya nišcayO drsto 
vicarena hitoktitahl na snanena na danena pranayama-satena và); V. 15, 
‘Therefore, that person who desires to know the nature of the Self, correctly 
and completely, should perform an earnest inquiry after duly approaching a 
Master who is a supreme knower of the Absolute and an ocean of compassion 
(ato vicarab kartavyab jijnasor atma-vastunabl samāsādya dayasindhum gurum 
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bma viduttamam); V. 26, ‘Acceptance, with firm conviction, of the scriptures 
d Sie iori of the Master as conveying the Truth is called faith by the 
wise. By this does reality become apprehended (šāstrasya guruvākyasya satya- 


' buddhyavadharanal sā sraddha katbitā sadbhib yaya vastūpalabhyate). 


See Sankara's BGBh 13.2 (evar manvane yab sa pauditapasadab samsdramok- 
sayoh šāstrasya ca arthavattvam karomityatmaha, svayam mudbab anyamsca 
vyāmohayati šāstrārtha-sanīpradāyara-hitatvāt $ruta-banimasrutakalpanam 
kurvan). a y 

See -Madbaviya Sankara Digvijayam and. Vyāsācalījam. Tradition is not 
unanimous in respect of the different astrological charts of Sankara’s birth. 
The Pracina-Sanikaravijaya says Sankara was born in the fourth (Karkata) lagna 
under the constellation of Punarvasu, in the month of Vaisakha in the year 
Nandana. See T.S. Narayana Sastri, Age of Sankara, pp. 217, 237, 239, 256, 
265, 273. 

Compare Krsna's words in the BG 4.7, "Whenever there is a decay of righeousness 
and a rise of unrighteousness, then I embody myself, O Bharata’ (yadā yada hi 
dharmasya glānir bhavati bhārata abhyutthanam adharmasya tadā'tmānyani 
srjamy abam). Also BG 4.1-2, ‘This yoga formerly I taught to Vivasvan. A 
long time has elapsed since then. If the persons who receive the teaching are 
supremely eligible, they will preserve it forever. Since those who came after had 
diminishing eligibility, there was damage done to the teachings. This yoga which 
came done as a tradition began to decay because those who came later were 
not supremely eligible. I hae now come to resuscitate it.’ Legend says that Siva, 
while sitting atop Mt. Kailasa, gives the gods a solemn promise to descend to 
earth in order to reinstate the shattered foundations of true wisdom, of Vedanta. 
Sankara Digvijaya, p. 14. 

In some versions of this story, Sivaguru himself chooses the brilliant child. 
Hinduism is rift with stories of those individuals who think they can outwit fate, 
destiny, God, and so on; For example, Hiranyakasipu, Ravana, Dharmaraja. 
Such'a one is known as an eka Sruti dhara. The survival of Padmapada’s 
Pancapadika is attributed to this ability of Sankara. 

There are four Vedas: Rg-veda, Yajur-veda, Sama-veda, and Atharva-veda, and 


the Vedariga or limbs of the Vedas are phonetics (siksā), prosody (chandas), 
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See Kulkarni, p. 102; Pande, 


Turm (vyakarana), etymology (nirukta), astronomy (jyotisa), and ceremonial 
See Kulkarni, p. 97; Pande, p. 81. A line (tava stanyam manye) in the 
Saundaryalaharī has been interpreted by commentators as referring to this 
incident. À similar incident has been spoken of in the life of the Maratha 
ERR Namadeva (see Callewaert and Lath, p. 17) and in regards to the Hindu 
deity, Gaņeša, in 1995 (see Subramaniya, Sivaya: Lord Ganesha: Benevolent 

eity for the Modern World). Tradition declares that Sankara composed the 


` Devibbujanga-stava on this occasion. | 


See Kulkarni, p. 98; Pande, p. 81. Traditi : d 
the Kanaka-dhārā-stotra or P. A Erag ition declares that Sankara compose 


See Kulkarni, p. 101; Pande, p. 81. 


: : r p. 81, Isayeva, p. 75. Šaikaraīwas supposed to 
live for just eight years but b CA Dim boll eec 
and thus his life cum doubl y becoming a renunciant, it was like a new birth 


eight, he promised his.mother that he w i 
: ould return before h h, in order 
to console her, liberate her, and perform her ep ie: d 


ed. On the day that Sankara left home at the age of 
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42 See Kulkarni, p. 106, 113; Pande, p. 83, Isayeva, p. 75. On the way, at the 
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place where Rsyašrūga once had an āšrama, he saw a cobra spreading its hood 
to protect a frog from the sun. He thought this would make a great place for an 
āšrama. Ten years later he is reputed to have established his first monastery 
(Srngeri) here. 

See Kulkarni, p. 114. Once, many years ago, I had a chance meeting with an 
Indian monk. He asked me, "Who you?” Having lived in India and being used 
to this type of English and being young and polite I began to answer him, 1 am 
John Grimes’ but just as I reached the ‘G’ of Grimes, he said, ‘Bas, family 
name, who you? (‘bas’ is Hindi for ‘stop, enough’). Again, since I had lived in 
India and studied Indian thought, I very confidently and boldly began to reply, 
I am the immortal Atman’ but just as I reached the "A" of Atman, again he 
stopped me with another “Bas, who you?’ With the first ‘stop’, he wiped out the 
‘dea that I am my physical body. With the second ‘stop’, he wiped out my 
entire mental universe. What was left? With two small words he had succeeded 
in conveying to me that I was neither my physical body nor my mental know- 
ledge. How to answer him? So 1 said, ‘I do not know’. Quick as a wink, he 
responded, ‘Find out’. I replied, ‘How?’ He responded, ‘Not how, find out’. 
Again I asked, ‘How?’ He was holding a handkerchief in his hand and he 
opened his fingers and let the handkerchief drop to the ground and, as it fell, 
he said, ‘Let go’. Again I asked, ‘How (to let go)?” He responded, "Not how, let 


. go’. And then he turned and left the room. 


Nirvanasatkam. This hymn is also known as the Atmasataka — Six Verses On 
the Self: nanobuddhyaharikāra cittani nākam... cidānandarūpah šivo'ham 
šivo'hanr. 

Dašašloki (na caikam tadanyad dvittyam kutah syāt, na vā kevalatvam na 
cākevalatvam; na šūnyam na cāšūnyamadvaitakatvam, katham sarvavedānta- 
siddbam bravīmi). : 

See Kulkarni, p. 116. The invocatory verse of the Vivekacitdamani is: ‘I offer _ 
my salutations to Govinda, the Divine Master, the embodiment of the highest 
bliss, who is beyond thought and speech, and who is the culmination of 
all wisdom' (sarva-vedānta-siddhānta-gocararh tam agocaram govindam para- 
manandam sadgurum pranato'snryabam). DE 

See Kulkarni, p. 119-20; Pande, p. 83. During this incident Sankara is said to 
have composed the hymn ‘Narmada Astaka.’ 

The three source-books are: The Upanisads, the Bhagavadgita, and the 
Brabmasiütras. Together these three are known as the prasthanatraya, the triple 
canon of Vedanta. ‘Prasthana’ means ‘foundation’ and thus these three con- 
stitute the three foundations of: Primary Scripture (sruti), Remembrance (smrti), 
and Reason (nyāya). These three are respectively called the Sruti-prasthana 
(Upanisads), the: Smrti-prastbana (Bhagavad gita), and the Nyaya-prasthana 


Absolute who possesses discrimination, detachment, the virtues such as tran- 
quillity and so on. and an intense-longing-for-liberation’ (vivekino viraktasya 
samadi-guna-salinab mumuksor eva bi brabma-jijndsa-yogyatamata); also see 
V. 19-29. 
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Sec Kulkarni, p. 131; Pande, p. 89. The account claims that Šankara had a 
debate with Vyasa over some of Sankara's commentary on the Brakmasūtras. 
Padmapāda, recognizing that this was a debate between Siva and Visnu, sug- 
gested that the debate end. " n i 
See Kulkarni, p. 133; Pande, p. 89. Tradition declares that Šankara was origin- 
ally destined to live but eight years. Due to his taking sannyāsa, his life-span 
was extended to sixteen years. Then, after his debate with Vyasa, at the request of 
Vyāsa, Brahmā gave Sankara another sixteen years. 


See Kulkarni, p. 134. P E 
See Kulkarni, p. 136: When Sankara met Šiva at Kailāsa, he composed his 
famous hymn on Daksināmūrti. Tradition says that Sankara saw Lord Siva, as 
a young child, sitting under a banyan tree teaching ancient sages through silence. 
See Kulkarni, p. 151. Just before performing the last rites of his mother, Sankara 
heard that Govinda was about to pass from this earth and that Govinda desired 
to see Sankara one last time. Thus, Sankara went to visit him and at that time 
composed the Hymn in Praise of the Guru (‘Guruastaka’) which contains the 
famous refrain, ‘Of what use is (anything and everything) if your mind is not 
attached to the lotus feet of your guru?” (tatahkim 4x). 
See Kulkarni, p. 153. 
See Kulkarni, p. 155-58, 221. ` 
See Kulkarni, p. 127. Padmapāda was a brahmin named Sanandana from 
Ahobilam before he became Sankara’s first disciple. He was noted for his devo- 
tion to Sankara. 
See Kulkarni, p. 163. Hastamalaka was deaf and dumb from the age of five. 
When the boy was brought to Sankara, he put his hand on his head and asked 
him, *Who are you my body?' The child spontaneously sang thirteen verses 
known as the Hastamalakiyam which begin, ‘i am neither a man, nor a divine 
being, nor a demon. I do not belong ro any of the castes nor do I belong to any 
of the four stages of life. I am the Absolute, Consciousness, Being.’ 
Sec Kulkarni, p. 176-206; Isayeva, p. 78-80. Mandana, doing his departed 
father's $raddba ceremony, was taken aback seeing a young lad in ochre robes 
descending from the sky. ‘From where are you, O clean shaven one?’ Sankara 
replied, ‘Shaven up to the neck only’. Pricked by this clever answer, Mandana 
says, I am asking your way’ (I want to know what spiritual path you follow). 
ankara replied, "Well, what did my way tell you?” Losing his temper, Mandana 
says, ‘The way said that your mother is a widow.’ Sankara replies, ‘It might be 
true’ with a shrug. Infuriated, Mandana relies, *Are you drunk?" Sankara twists 
this to mean, ‘Is the liquor yellow in color?’ and replies, ‘The liquor is whitish 
in color.’ Mandana replies, ‘So I see you know the color.’ Sankara replies, ‘I 


know the color, but perhaps you know the taste.’ Thus, a debate was scheduled , 


to settle the issue. ighte "S TO T Z ana’ 
garland faded SUR EE Gee mes nal geese 
See Kulkarni, p. 217. Totaka distinguished himself by his selfless service to 
anran By merely thinking of the boy, Giri, Sankara awakened him (manana 
md Prae enr uneously Giri began to compose.verses in the totaka meter. 
Totakácirya. nkara initiated him into saunyāsa and gave him the name 
See Kulkarni, p. 167-206; Isayeva, p. 78-80. 


See i è i TAE 
kt) Kass 206-208. The all-knowing throne or seat of learning’ is in 


——— m—— n i na apa 


s.. - a 


e 
—————— n — miio- Ds iliud 


66 


67 


68 


69 


70 


71 


72 


73 


74 
75 


76 
77 
78 


Introduction 47 


See Kulkarni, p. 209—225. There are four well-known monasteries established 
by Sankara: Jyothir Matha at Badarikaérama, Kalika Pitha at Dwāraka, Vimala 
Pitha at Jagannātha and Sarada Matha at Srügeri. ` 
See Kulkarni, p. 212-216; Isayeva, p. 77; Sivarabasya 9.16 verse 47 (tad yoga 
bhoga vara mukti sumoksayoga lingarcana prāptajayah svakāšramam tan vai 
vijitya tarasā ksatasastravadaib mišrān sa kancyam atha siddbim apa). Tradition 
says that Sankara received five crystal (sphatika) lingas from Lord Siva who 
said: ‘Take these five lirigas and by applying sacred ash to your body and wearing 
a garland of rudrāksa beads, worship these five with bilva leaves and other suit- 
able items and rites. Always repeat the five-syllabled mantra om namah Sivaya. 
These five are mukti-linga at Kedarnatha; vara-linga at Nilakanta ksetra in Nepal; 
moksa-linga at Chidambaram; bhoga-linga at Šrngeri; yoga lirīga at Kanci. 
See Kulkarni, p. 253; Isayeva, p. 82. Some sources say Sankara died in 
Kedārnātha, others in Kaüct. There are other, less likely possibilities, that Šankara 
died at Vrsācala or Srnagar. 
This is a convenient and traditional way to divide Sankara's works. See 
S.K. Belvalkar (Sri Gopal Basu Mallik Lectures on Vedanta Philosophy, Part 1, 
Poona, 1929, pp. 222ff.); Isayeva, Shankara and Indian Philosophy, p. 91; 
Pande, Life and Thought of Sankaracarya, p. 104. For lists of Sankara's works 
see: Th. Aufrecht, Catalogus Catalogorum, 3 vols, Leipzig, 1891-1903. 
There is at least one text, the Vakyasudha (Drgdrsyaviveka), which has been 
ascribed to Sankara, to Bhāratītīrtha, and to Vidyaranya. Both of the later were 
heads of the Srngeri monastery. 
Hacker believed that Sankara wrote only the Brahmasūtrabhāsya, comment- 
aries on the ten principal Upanisads and subcommentaries on'the Yogasütra 
and Dharmasūtra (known as the Adhyatma-patala-vivarana). Potter, surveying 
the analyses available to him, concludes that only the Brabmasüutrabbasya, 
the Brhadaranyakopanisadbhasya, the Taittirīyopanisadbhāsya, the Mundako- 
panisadbhāsya, and the Prašnopanisadbhāsya are authentic. According to him, 
everything else is merely speculation (Potter, p. 116). Mayeda (p. 6) includes 
as reliably certain the Bhagavadgitabhasya and the Upadešasāhasrī. Other 
scholars who have discussed this issue include H. Jacobi, V. Bhattacharya, 
G.N. Kaviraj, Baldev Upadhyaya, T.R. Chintamani, and S.K. Belvalkar. 
Thus, because of Surešvara's commentaries on the TaittUpBh and the BrhUpBh 
and quotations from the US in the Naiskarntyasiddhi, they are considered 
authentic works of Saükara's. 
See Hacker, ‘Sankaracarya and $ankarabhagavatpada’, New Indian Antiquary 
vol. IX, pp. 175ff.), and ‘Eigentumlichkeiten der Lehre und Terminologie 
eee Zeitschrift der Deutschen Morgenlandischen Gesellschaft, 100 
(1950), pp. 246-286. 
Guru, vyakarana, nyaya, mimamsa, ‘and veda-adhyayana. Eas 
A prakarana grantha is an independent treatise or introductory work in which 
the elements of philosophy are set forth according to the logic of the views 
themselves, rather than in an order determined by that of scriptural authority. 
A prakarana treatise is defined as: šāstraikadešamasa bandham šāstra 
kārayāntaresthitam, abub prakaranam nama granyabhedam vipascitāļ. 
Grimes, A Concise Dictionary of Indian Philosophy, p. 235. 
Hacker, and Mayeda, and Ingalls are unanimous on this point. 
English translations of the Vivekacūdāmaņi include Sarikara's Crest Jewel of 
Discrimination, trans. by Swami Prabhavananda and Christopher Isherwood.. 
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Vivekacūdāmaņi of Šrī Šankarācārya, trans. PY Swami Turiyananda. 
Vivekacūdāmaņi, trans. and Commentary by the ankaracarya of Srügeri. 
Vivekacūdāmaņi of Sri Sankaracarya, trans. by Swami Madhavananda. 
On her wedding day, Sita was given a crown jewel to signify her marriage to 
Rāma. It was this jewel which she gave to Hanumān so that he could take it 
back to the mainland and convince Ràma that the whereabouts of Sità were 
known and that she was alive. 
‘To Be Heard and Done, But Never Quite Seen’, Francis X. Clooney, The 
Human Condition, ed. Robert C. Neville, SUNY Press, 2001, pp. 73-99. 
Roger Marcaurelle, Freedom Through Inner Renunciation, SUNY Press, 2000. 
Ingalls, "The Study of Samkaracarya', Annals of the Bhandarkar Oriental 
Research Institute, vol. XXXII (1952) p. 6. These are BSB, BrhadUpBh 
TaittUpBh, and US kp 
Ibid, pp. 6-7. 
Hacker, Philology and Confrontation, p. 65, 71. Mayeda (‘Sankara’s 
Upadešasākasrī: Its Present Form’) says, ‘It is impossible to regard the 
Vivekacūdāmaņi as authentic since it uses some technical terms foreign to 
Sankara: for example... anirvacaniya as a qualification of avidyā” 
It should be pointed.out that Hacker mentions in two places in his other writ- 
ings that he does not accept the V henti : 
l ep „as an authentic work of Sankara: see pp. 30 

and 128 in Hacker's Philology and Confrontation. 
See V. 138, 150, 276, 315, 336, 361-63. 
nae Mele 81-84, 89, 143, 257, 273, 288, 298, 303, 308, 325, 332-33, 378, 
V. variously terms the wise: buddha j j i 

£j net vise: Ouddha, guru, pandita, muni, mahātma, 
V dee ll satām, sudhiya, vidusa, vidvan, vipašcitā, vipratā, etc. 
Sce Hacker, ‘Distinctive Features of th i S , 
in Philology O T AEE of the Doctrine and Terminology of Sankara 

e H ‘San ACI : E s: > 
CC E and Saükarabhagavatpáda, in Philology and 
BSBh 1.1.1 (itaretarādhyā isayi i ; 

Dh Ls yāsa visayi i 7 
mithunikrtya) Also BSBh 1.1.1 wher Mni drdefines sü sitas ion 4s (le 
appearance, in the form of remembrance of one thin E tree ci ed, 
Av (smrtirapab paratra pürvadrstavabbasab) patel Uu 

.1.1 (tam etan GT NIC EU rites 
BSBh i l 1; also U PIE a ņa pandita avidyeti manyante). 
4.3 (avidyātmika hi bijaé akthi 3 irdešā | 
mahāsusuuptih, MEE Jas akthi avyaktas abdanirdešāy mdyamayi 
see BrhUp 5 Sh E svaritbapratibodbarabitab sarisárino jivab); also 
See Radhakrishnan, Indian Pbi 
ramantan 5 nan, Indian P hilosophy, Vol. II, p. 565. Also see R. Balasub- 
The PA of Theism and Absolutism in Indian Philosophy, p. 48. 
USE olarship over the philosophical differences between ‘avidya’ 
aya arose only after Sankara's time 4 
Paul Hacker voiced other ideas about the r | aya i i 
Hacker, ‘Distinctive Features of the De o M CA 
notes that Sankara characterize jid octrine and Terminology,’ p. 65. Hacker 
S avidyā as beginningless once in the BSBh, but 
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BSBh 1.1.1. 
V. 110, ‘It is compacted of the three gigas . . . She gives birth to this entire world’. 
BSBh 1.1.1; 2.3.31. 

BSBh 1.4.3; 2.3.31. 

oj ‘Distinctive Features of the Doctrine and Terminology,’ p. 59. 

Ibid. | - 

BSBh 1.1.5 (tattvānyatvābhyām anirvacanīye nāmarūpe avyākrte). 

See Hacker, ‘Distinctive Features of the Doctrine and Terminology,’ pp. 71—73. 
Ibid. p. 78. 
Ibid. p. 83 

V. 111, 406, 497, 574. 

V. 112, 125, 406. 

V. 67, 245. 

V. 110, 245. 

BSBh 1.1.12-19 wherein ānandamaya is said to be the Highest Self 
(ānandamayo'bhyāsāt, vikára-sabdan neti cen na prācuryāt, taddhetu vyapadešāc 
ca, mantra-varnikam eva ca gryate, netaro'nupapatteb, bheda-vyapadesac ca, 
kāmāc ca nānumānāpeksā, asminn asya ca tad yogam šāsti). 

TaitUp 2.5; 2.8-9; 3.6. He also declares such in his BrhUpBh (acknowledging 
that Brabman is bliss, while arguing that one should not say that Brahman has 
bliss as itis found in relative existence, that is, through the mode of relationship. 
Radhakrishnan holds the view that Sankara gives a two-fold explanation of 
this position. In the first he contends that Sankara holds that the Self is bliss. 
However, since this interpretation goes against the unqualified character of the 
Self, Radhakrishnan contends that the sheath of bliss is a vesture of the Self. See 
Radhakrishnan, BS, p. 257 and 261. 

See Ingalls, ‘The Study of Sankarácárya,; p. 7, “The improbable becomes 
impossible . . . (when) the author of the V. makes the absolute equation of the 
waking and dream states after the fashion of Gaudapada. Sankara may liken 
the two to each other, but he is careful to distinguish them.’ 

US II.2.109 (also see Mayeda, pp. 43—45). 

See also ChānUp 8.6.3 & 8.11.1. —— 

See Hacker, ‘Sankaracarya and Sankarabhagavatpada.’ 

See Padmapāda, Paitcapādikā, Marigalacarana, v. 3 and Paricapadika, Viz. S.S. 
edition, p. 29 line.9 and p. 39'line 4; Surešvara, Naiskarmyasiddhi 4. 74 and 
76 


See Saccidānanda Yogīndra in his commentary On Srutisārasamuddharaņa 178 


(tan gurūn bhagavatpadakhyan yāvadāyur namāmi). 


Bhāmatī, pp. 8, 27 (Nirnayasagar edition, ed. by Mahadeva Shastri Bakre, 2nd 
ed., Bombay, 1909. 
Commentary on Naiskarmyasiddhi 1.6, 4.20; 4.22; 4.23. ; 
See V. 201. According to Advaita, there are four kinds of non-éxistence: 
prāgabhāva, pradhvamsabhava, anyonyābhāva, and atyantabhava. Pragabhava 
is defined as ‘The non-existence of the effect in its material cause previous to its 
coming into existence’. 
za p. 119. i ās 

atta, Six Ways of Knowing, p- : ; 
Exactly SEO how te San vanmukti? ori inated is debatable. The 
most commonly accepted designation has post-Sankara Advaita Vedānta 
propounding the concept with Sankhya-Yoga, Saiva Siddhanta, and Kāsmīrī 
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Šaivism following thereafter. However, the concept itself, if not the term, has 


ancient roots. a 
There are numerous references to this, e.g., BSBh 1.1.4, brabmabhavas ca 


moksal; US 2.57. 

See BSBh 3.4.52. Sankara defines embodiedness not as a physical state so much 
as a matter of false knowledge (ra sašarīratvasya mithyajnananimittatvat - 
BSBh). BSBh 1.3.19 states, ‘Unembodiedness or embodiedness for the Self follows 
respectively from the fact of discrimination or non-discrimination'. See KaUp 
1.2.22 and BG 13.31. 

Brahma satyam, jagan mithyā, jivo brabmaiva nā'parah. Compare V. 20 where 
two-thirds of this verse occur. The former verse is an oft-quoted definition of 
Advaita Vedanta, though its original source is unknown. 

MāņdUp 1.2.7, ayam ātmā brabma. Also see: BrhUp 2.5.19, This Self, the lord 
of everything, is Brahman (sa và ayam ātmā sarvesam bhūtānām adbipatib) 
and BrhUp 1.4.10, I am Brahman (aham brabmasmi). 

«That which is absolutely real, immutable, eternal, all-penetrating like space, 
exempt from all change, ever-satisfied, impartite, self-luminous; in which neither 
good nor evil nor effect, nor past nor present nor future has any place - this 
incorporeal state is called liberation.’ Brabmasitrabbasya. The word ‘all- 
pervading’ (sarvavyapiti prāpya-karmatāmapākaroti) denotes that liberation is 
not a remote goal someplace else. Nor is it subject to time (nityatrptam and 
kālātīte vilasati pade svātmakantīravo nab). 

V. 240. 

BSBh. 1.1.11. Brabman is known in two forms as qualified by limiting condi- 
tions owing to the distinction of name and form, and also as the opposite of 
this, i.e., as what is free from all limiting conditions whatever . . . thus many 
(sruti) texts show Brahman in two forms according as it is known from the 


gendpoint of vidyā or from that of avidyā. Also see Vedāntaparibhāsā 4, 
p. 150. 


136 *...$ruti speaks of Brahman in two forms according as it is known from the 
standpoint of knowledge or from that of ignorance', BSBh 1.1.11. 

137 See Vedānta-paribhāsā, p. 7. ‘Just as the notion of one's identity with the body 
Is assumed to be valid knowledge exactly so is this ordinary knowledge — until 
the Self is true known.’ 

aao raph MANC aio BSBh 2.2.11 and 3.2.4. 

āņdūkya-kārikā 4.74, ajah kalpitasamurtya pāramār īpi ajab. 
140 BrhUp 4.3.22, yatra vedā avedāb, rs ēteris 
141 Macun Advaita arose. tWO distinct schools or ways (prasthana) to interpret his 
: the Vivarana- 1 imati ; 

142 Brh UpBhVār VĒ) j prasthāna and he Bhamati-prasthana. 

143 Astika: Nyaya, Vaisesika, Sankhya, Yoga, Mimamsa, and Vedanta, who all 
accept the authority of the Veda and Nastika: Carvaka, Jainism, and Buddhism 
= who all deny the authority of the Veda. Thus, in some sense or other, the 
āstika schools all accept šruti as a valid means of both empirical and trans- 

jāā empirical knowledge while the nāstika schools do not. 





Europeans first became acguainted with Advaita in the 1800s. There was a 
vise ane written by F.H. Windischmann (Sancara sive de tbeologumenis 
ntīcorum, Bonn, 1833); G.C. Haughton's Tbe Exposition of the Vedanta 


Philosophy, London, 1835; T. Foulkes’ The Elements of tbe Vedantic Philo- 


sophy, Madras, 1860; and J.R. Ballantyne's Christianity Contrasted witb Hindu 
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Philosophy, Madras, 1860. For Muller, see Three Lectures on the Vedanta 
Philosopby, London, 1984, and The Six Systems of Indian Philosophy, New 
Delhi, 1973. For Deussen, see Das System des Vedanta, Leipzig, 1883; Vedanta 
und Platonismus im Lichte der Kantischen Philosophie, Berlin, 1922; The System 
of e Vedanta, London, 1972; and The Philosophy of the Vedanta, Calcutta, 
Setting the date of Sankara's birth is one of the most controversial problems in 
the DER of Indian philosophy. See Sengaku Mayeda's A Thousand Teachings, 
pp. 3-5. 

Regarding Sankara being the founder of Advaita, see his references to Gaudapāda 
in the BSBh. 2.1.9, 1.1.14 as: ‘one who knows the traditional way of interpreting 
the Vedānta or Upanisads' (annoktam dedāntasampradāyavi). 

Thibaut, Vedānta Sūtras with Sankara's Comm., p. xiv. 

Natalia Isayeva, Sbankara and Indian Philosophy, p. 17. 

MāņdUp 2.7. 

In this usage, Veda is synonymous with mantra which is called Brabman. Mantra 
was called brabman (fr. brb ‘to grow, expand, be great’) because it is through 
mantra that brabman is manifested. Rgveda 10.114.8 identifies brabman with 
vāc. Also see Taittiriya Brabmana 2.8.8.5; Rgveda 1.164. 39, 45. 

MundUp 3.2.9. 

BrhUp 4.3.22, yatra vedab avedah. 

MundUp 1.1.3. The sage Saunaka to Angiras. 

See RV 1.1.27 where it refers to the works of earlier (pitrvaib) and later (nistanaih) 
authors, and to RV 10.98.9 where it refers to Agni being worshipped in bygone 
ages (pitrve) by rsis. 

Indian tradition ascribes this collection and classification to him. That one 
individual really did such a work is open to doubt, though Advaita Vedanta 
tradition clearly accepts him as a single individual. 

Tradition declares that, because the vigor, energy, and strength of human beings 
had become so deficient with the passage of time, Vedavyāsa divided the entire 
corpus of the mantra literature into four parts called sambitas for the good of 
all creatures and taught them to his disciples Paila, Vaisampayana, Jaimini, and 
Sumantu. These four parts developed 144 textual variations (Sakba). See Visnu 


‘Purana 3.2.18; 3.3.4 ff.; 3.4.1 ff.; Vāyu Purāņa, section 60; Bhdgavata Purana 


1.14-25. 

V. 13. 

Vedanta is a name used by many schools of philosophy which have founded 
their teachings upon the Upanisads. Because Advaita was the first philosophical 
school to do this, it is very often referred to as ‘the Vedanta’. Besides Advaita, 
other major schools include: Ramanuja’s (1017-1137) Visistadvaita Vedanta, 
Madhva's (1199-1276) Dvaita Vedanta, Vallabha’s (1479-1 531) Suddhadvaita 
Vedanta, and Caitanya’s (1485-1533) Acintyabhedabheda Vedanta. 
Vedantasara, Chapter 1.3. Compare Baba Muktananda’s ‘I have nothing new 
to teach. I wish to bring home to you the same Truth that is revealed through 
the Vedas, the Upanisads, the Gita and ancient and modern seers. 1 wish to 
make it a matter of direct and personal experience in your daily life’, A Search 
for the Self, p. 106. E T 
The Brabmasütras are also known as: Šārīrakasūtras, Vedāntasūtras, 
Bhiksusūtras, and/or the Uttaramimamsasutras. . 

The Vedas are called šruti because they were ‘heard’ by rsis. 
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abba Bhisma parva, Chapters 25—42. es 

Ml Every sūtra t the BS is based upon an Upanisadic passage. The 
Upanisadic verse (visayavākya) upon which BS 1.1.1 is based comes from the 
BrhUp where Yajīavalkya IE Maitreyī, ‘The Self ought to be known’. 

āndUp 2.7, Ayam ātma branma. : 
pnt A Thousand Teachings: Upadeśasāhasrī, PP- 11-12. 
Brahma satyam, jagan mithyā, jivo brabmaiva nā parah. 
According to Advaita, a mahavakya is an identity statement; that is, a statement 
which directly declares the essential identity between the individual and the 
Absolute. Any other types of statement is, at best, an indirect account (e.g., to 
say that Brahman is great does not directly reveal one's own identity with 
Brahman). The mabāvākya is the essence of the Upanisads precisely because of 
its unique purport. 
AitUp 3.1.3 of RV, *prajūānam brahma’. 
MandUp 2.7 of AV, ‘ayam ātmā brahma’. 
ChānUp 6.8.7 of SV, ‘tat tvam ast’. 
BrhUp 1.4.10 of YV, ‘aham brahmasmi’. 
Paūcadašī 2.20, sajatiya vijatiya svagata bhedara hitam. 
See BrhUp 2.3.6; 3.8.8; KaUp 1.3.15; US 1.17.70; Atmabodha 29. 
BrhUp Bh.2.3.6, ‘There is no other and more appropriate description than this 
*not-this.' | 
ChanUp, 3.14.1, sarvam khalvidam brabman. 
TaittUp, 2.1, satyam, jÓanam anantam brahman. 
ChānUp, 7.25.2. io 
V. 521. Perception of the Self is radically empirical, for it is not mediated by the 
sense organs. Ordinary empirical sense perception is always mediated, never 
all-encompassing. Ordinary sense perceptions are, also, always open to doubt - 
the Self never is. - 
V. 240; US 1.2.1. 
V. 87-92; Atmabodha 10-11. 
V. 93-96; Atmabodba 12. 
V. 88-107. 7 
Throughout Advaita works, the seemingly apparent difference between the 
individual and the Absolute is explained by invoking ignorance (avidyd / maya). 
^ Sritti speaks of Brahman in two forms according as it is known from the 


att knowledge or from that of ignorance’, BSBh. 1.1.11. | 


ChānUp 6.2.1, ekam eva advitiyam. 

Ibid., 11.4.14. | ; 

BSBh. Preamble; V. 108. See Radhakrishnan, Indian Philosophy, vol. II, p. 565. 
Also see R. Balasubramanian in Perspectives of Theism and Absolutism in 
Indian Philosophy, p. 48. The extensive scholarship over the philosophica 
differences between ‘avidya’ and "māyā' arose only after Sankara’s time. 


Mand. Up. with Gaudapada's Karika ; l 
Ibid., 3.19, p. 166. ` pada’s Kārikā and Sankara's Commentary, 2.12, p. 97 


Mahadevan, The Philosophy of Advait 79 

BSBh. 1.1. Preamble: V. 55) Be 192. PEKE 

t US 2.1.4-6; V. 2-11; 22-27; Atmabodha 1. Advaita's well-known four- 
fo See uurement (sadhana catustaya) sets forth numerous qualifications requi 

in a seeker before one is finally initiated into the knowledge of the Self. 
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Nitya-anitya vastu viveka, V. 21. This idea is so prevalent in Vedanta literat- 
ure, that numerous examples could be quoted from any book chosen. 
Upadeša Paricakam, sadvidvān upasrpyatām, pratidinam tatpaduke sevyatamll 
brahmaikāksaramarthyatām $rutisiro vākyam samakarnyatam. 
Taitt. Up. 1.3.3. 
The great sage Vālmīki was liberated even though he uttered the name of God 
backwards. Furthermore, it enabled him to tell the life story of Rama. By medi- 
tating on the name, Prahlada was protected again and again. The outcast Ajamila 
was made holy by the name. Rukmini balanced the scales against Satyabhama. 
Hanuman lept over the ocean and the monkeys built a bridge using Rama's 
name. The lists are endless. Even the great God Siva has been relieved from 
the torments of poison by the power of the name. Therefore, chant the name 
continuously. 
BSBh 1.1.1. 
BrhUpBh 1.2.20. 
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sarva-vedānta-siddhānta-gocaram tam agocaram | 
govindari paramanandam sad-gurum pranato'smy aham W11l 


I offer my salutations to Govinda, the Divine Master, the embodiment of the highest bliss, who 
is beyond thought and speech, and who is the culmination of all wisdom. 


Traditionally, Indian philosophical treatises begin with an invocation to God and/or 
to one's Guru. Saükara, in this invocation, ingeniously, insightfully, and subtly reveals 
the non-duality of Advaita even as he offers his obeisance simultaneously to both 
God and Guru. He was able to do this because one of the names for God is Govinda 
and the name of Sankara’s Guru was also Govinda. Intriguingly, this stanza simultane- 
ously admits both interpretations. Underlying this play of language is the insight that 
God, Guru, and the goal of life for the individual are not different; they, are the same. 

The Vedic injunction, ‘Only that person who obeys, can command’ provides the 
rationale for first invoking God and Guru. Why are you looking for God in town 
after town, temple after temple? God dwells in the heart within. Why look in the East 
and in the West? Don’t look for God, look for the Guru. God dwells within you; in 
truth, you are God. You don’t need to find God; you need to find a Guru who will 
guide you to yourself. By offering reverence to God and the Guru, one pays respect 
to: (1) the Creator of all that is created: (2) one’s tradition, which is both ancient and 
authoritative; (3) the time-honored prerequisites for a spiritual life, e.g., humility, 
devotion, respect, and discipline. 

In this introductory verse, Sankara affirms the time-honored wisdom that from the 
ultimate point of view, God has no name: ‘Words return along with the mind, not 
attaining It’ (TaittUp 2.4.1). This is representative of numerous Upanisadic passages 
which echo this wisdom, ‘The eye does not go there, nor speech, nor mind. The Abso- 
lute is not to be known as such and such’ (KenaUp 1.3-5). And yet, mysteriously,. 
these same Upanisads declare, “Name is the Absolute’ (BrhUp 4.1.2); ‘This Absolute 
indeed shines forth, when one speak with language’ (KausUp. 2.13); "The ultimate 
abode of language is the Absolute’ (RV 1.1.164). 


govinda = (from go + vid = ‘speech’ + ‘knower’, i.e., Knower of the scriptures) or 
(from go + inda = ‘cows’ + ‘master’, i.e., cowherd). Govinda is an epithet for Šrī Krsna 
as well as one of Lord Visnu's names; gocaram tam agocaram — beyond the range of 
the sense organs, especially the range of the eye; pranām; namah = namah literally 
means *to bow, to salute, to make obeisance to’. It is a corrupt form of *za-mama' 
(‘this is not mine’) and indicates, "O Lord, whatever I am about to think, say, plan, 
and do is *not-mine" but yours.” To emphasize this, it is customary to pranam or 
prostrate oneself or, at the very least, to put one's hands together in a gesture of 
humility; sadguru = (from sat + guru = truth, Reality, Existence, Being, Essence + 
teacher, preceptor, great, ‘heavy,’ weighty, venerable, from the root gr = ‘to invoke or 
to praise’); sadguru has been translated as Divine. Master throughout this book; 
paramānandam = highest or supreme bliss; sarva-vedānta-siddhānta = culmination 
of all wisdom; or, the essence of all the Upanisads (veda + anta = ‘Vedas; wisdom; 
knowledge’ + ‘end of; culmination; essence). The word vedanta was initially a synonym 
for the Upanisads and derivatively, a name for various philosophical schools of thought 
which base their teachings upon the Upanisads. | 


jantūnāri nara-janma durlabbam atah pumstvam tato vipratā 
tasmād vaidika-dharma-mārga-paratā vidvativam asmāt param | 
dtmanatma-vivecanam svanubhavo brahmatmana samsthitib 
muktir no šata-koti-janma sukrtaib punyair vind labhyate V2. 
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of body and mind. Rarer still is purity. More difficult than these is a desire to live a spiritual 
life. Rarest of all is to have an understanding of the scriptures. As for discrimination between 
the Self and the not-self, direct Self-realization, continuous union with the Absolute, final and 
complete liberation are not to be obtained without meritorious deeds done in a hundred billion 


well-lived lives. 


How many myriad things are there in the universe! Think of the billions of stars 
and specks of dust and grains of sand and microbes beyond count. Innumerable are 
the drops of water and leaves on trees and atoms beyond count. Of all the entities in 
the universe, those with a human body are very rare! This is not speculation but an 
obvious objective observation. And, what is rare and difficult to obtain is generally 
considered to be precious, valuable. 
The physical body is precious. Why? Ignoring for the moment spiritual realization, 
it is because one has a physical body with which one has been able to enjoy all the 
pleasures that have come one's way throughout one's life. All of the delicious foods 
and wonderful sights and relationships, colors and fragrances and sounds beyond com- 
pare, everything that has beén experienced is only because one has a physical body. 
The body is the vehicle by which and through which a person is able to enjoy all that 
one deems enjoyable. Thus, birth in a physical body is rare, valuable and precious. 
According to Sankara, the individual soul is a conscious living being. The indi- 
vidual is singled out as the principal being because individuals have eligibility for 
action and knowledge. He said in his commentary of the AitUp 3.2.3, "The Eu is 
expanded only in human beings. They, indeed, are most endowed with intelligence. 
ey give expression to what is known. They see what is known. They know what is 
to come. They. know the visible and the invisible. They perceive the immortal through 
the mortal: Thus are humans endowed. But with other animals, eating and drinki 
zu constitute the sphere of their knowledge.” dE 
_ Even rarer and more difficult to obtain th | i i i 
inspired or awakened (vipratā) body and d ee 4 tā? has, ia mis 
parlance, come to mean *the rank or condition of a pri etas d cem DIE 
with the word *purstvar' meaning ‘strength Sis Plinit M tās) and, com bue 
lated as “more difficult to obtain than a HFA body RD st yerse is usa Y ETA 
of the priestly caste’. Orthodox interpreters have Aa al HAE ne eis 
mean that the act of a male birth in a brabmin fa i ani ēst rhis vosek 
for Self-realization. Commentators, schol ees] indispensable prede 
lengths in an attempt to expound this i Wu. di apologists have gonto Erga 
are (declared to | this interpretation. To mention but a few: Women 
to b 
e) not fit to realize the Self b ķer : 
dune chid bearing. child-rearin : ecause of their involvement in domestic 
g, and/or sense-pleasures; rulers and warriors 


(ksatriya), business people (vaišya), and laborers (sūdra) are unfit to realize the Self 


bec . s e a a 

ened Pe pieced UN ards; renunciation (sannyāsa) is said to be 

A possible erretan A AR m there is.another interpretation of the word *vipratā. 
that this verse is describing the stages of self-development. 


And in regards to the Self, vedāntic spiri : 
body, male or female. Er vedantic spiritual practice does not pertain to the physica 


| Enquiry and reflecti ; 
means ta (Sel lres (eng ection are categorically declared to be the 
realization. Thus, the word ‘viprata’ can tē AE retd s describing 


1 See MundUp 3.2.4, ‘Thi NS 
7 UM edes Ts is Self t - . 
menting on this, said, ‘Strength is atthe, be attained by one without strength’. Sankara, com 


‘Truth is based on strength’. root of all great achievements.’ Also see BrhUp 5.14.4; 
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qualifications and qualities and not gender or caste. Vipra literally means ‘stirred; 
quivering; inwardly inspired or excited; wise; learned; a sage or seer’. A qualified 
aspirant, a seeker of the Self, must be able to discriminate the Real from the unreal; 
must be able to be: detached and dispassionate; must be intellectually strong and 
tranquil; must possess a sharp intellect which is able to vigorously reflect and tire- 
lessly and unceasingly meditate on the Self. Firmness of determination, steadiness of 
composure, detachment and discipline, and a burning desire to know the inner Self 
are required — not merely a male brabmin body. A substantial portion of the Vedic 
hymns themselves were either given by female seers (rsi) or were addressed to females 
by male rsis. To exclude females from being qualified seekers of the Self is to blindly 
ignore both the subject matter of Vedanta as well as a whole host of knowcrs of the 
Self such as Maitreyī, Gārgī, Romašā, Lopāmudrā, Apālā, Kadrū, Visvavara, Ghosā, 
Juha, Vagambhrini, Paulomi, Jarita, Urvašī, Yami, Indrani, Savitri, and so on. Thus, 
to have vipratvam, birth in a family need be neither necessary nor sufficient, while 
recognizing, as in all cases, hereditary and environment do play a role. Perhaps birth 
and gender used to play a significant role in the interpretation of certain doctrines 
and in the admission to a gurukula, and there are those who perpetuate this type of 
thinking, though it is possible that a broader meaning may be found herein. 

A strong and sharp intellect is necessary in order to determine and digest the 
illusory nature of names and forms. To conclude that the sand is sand and the rope 
is a rope and not to be deluded into thinking there is water in a mirage or a snake 
underfoot takes a strong and sharp intellect. To remain quiet and reason out that 
what was not there before and what will pass away in the morning must therefore 
be merely fleeting appearances is the work of a (strong) intellect. In regards to the 
necessity of strength, see verse 343. 


narajanma = human birth; durlabham = rare, scarce, seldom found; vipratā = 'stir- 
ring, excited, to tremble, shake, quiver; sage, learned, priest (brabmana) see above 
commentary; pumstvam = strength; virility; masculinity; vaidika dharma marga = the 
path of righteousness as pertaining to the Vedas; atmanatmaviveka = discrim- 
ination between the Self and not-self; svanubhavo = Self-realization (sva = one's OWN; 
anubhava = direct, immediate experience); brahman = the Absolute, supreme Reality 
(from the root brh = ‘to expand; greater than the greatest'); ātma = the Self (from the 
root at = ‘to breathe’ or the root ap = to pervade’. One can breathe because of the 
Self. One can search for the Self only because of the Self. One can think only because 
of the Self. Without the Self, the body is a worthless corpse); punya = meritorious 
actions. 


durlabham trayam evaitat daivanugraha-hetukam | 
manusyatvam mumuksutvam mahā-purusa-sarūšrayab W31 


Rare and difficult to obtain are these three: a human birth, a burning-desire-for-liberation, and 
association with great-beings. They are the results of divine grace. 


This is an oft-quoted verse of Sankara's which delineates three boons that are the 
results of divine grace. To obtain a human body, which is so rare and precious, 
involves grace. To have a burning desire for liberation is even rarer and more pre- 
cious. Out of all the human beings in the world, thére are very few who are seriously, 
earnestly, continuously seeking either God or the Self. This is a simple fact. Loo 

around. There are few people at any given time, who are completely consumed with 
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iri And of all those individuals who both possess a human body and 

tā PETS ie the divine, even fewer have the great good fortune to have 
the association with a Divine Master, with'a knower of the truth. As well, according 
to Advaita, divine grace, though absolutely necessary for the removal of ignorance, is 
not something to be acquired. It is there all along. It is the innermost Self of everyone, 
All that is necessary is to know of its existence. Thus, grace has been compared to the 
sun, always present and eternally shining, but one must turn one’s eyes in its direc- 
tion and look at it. . l | 

Mumuksu is defined as ‘moksam iksasu yasya sah’ — one who has a burning desire 
for liberation is a mumuksu. For references to mumuksutva see V. 19, 28, 29, 30, 31, 
44. 84, 120, 178, and 576. 

See V. 29, 42, 50, 138, 149, 477, 489, 518, and 519 for references to grace. 


trayam = three; daivānugraha = divine grace. There are said to be three types of 
grace: sadhana or the grace of self-effort; guru or the grace of a Master; and divya or 
divine grace. manusyatvam = human birth; mumuksutvari = an earnest burning desire 
for liberation; mahapurusa = great person; spiritual giant; sarhšrayaļ = associated 
with, connected. 


labdhvā kathamcit nara-janma durlabham 
tatrāpi pumstvam šruti-pāra-daršanam | 
yassvatma-muktyau na yateta midbadbib 
sa atmabà svam vinihanty-asad-grahāt M4 |l 


That person, having somehow obtained a rare human birth, together with bodily and mental 
strength and a correct understanding of the scriptures, who does not strive for liberation, is a 
fool,’ Verily, such a person commits suicide,” clinging to things unreal. 


Is it not strange that whatever it is that one wants, desires, thinks about, or ponders 
over is something otber than the one who is wanting/desiring/thinking/pondering? 
One is continually seeking that which one is not. A person not only wants to main- 
tain, but also to sustain and nourish, him or herself with things other than them- 
selves. Because one believes in oneself, the thinker, seer, hearer has faith that what 
one thinks, sees, and hears is real. Instead, why not doubt the things which come an 
go - thoughts, sights, sounds — and hold on to that which is always there and is 
foundational to it all — yourself. Find out if you are the body. Find out if you are the 
mind. Enquire. 

Is it not ironic that the general definition of a renuncian 
up the things of this world? But who is the true renunci 


renounced the things of the world (for th PU. 
the Self (for the things of the w Ay. r the Self) or is it a person who has renounce 


R )? The Upanisads declare that one who knows the 
Self, obtains all, and that one wh us 
so then who isthe greater fool?) o te Self, knows nothing, If chis E 


t is a person who has given 
ant? Is it a person who has 


! See V. 4, 5, 77, 162, 163. 220 and 
A i 3 3 i ? 3 3 3 549 f 
Fools, abiding in the midst of ignorance i 
learned, afflicted with troubles, i 
M arīlp UG 17.5-6. 

ee Isa : i | 
UI en Sausā personi neglects his ever-present Self through the ignorance, he !5 


' for fools (müdbadbib). Also see MuņdUp 1.2.8 
| wise in their'own esteem, thinking themselves to 
go about like the blind leading the blind’; also KaUp 1.2.93 
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labdhvā = one who has obtained, gained, received; šruti = primary scripture, i.e., 
Vedas (lit. ‘that which is heard"); midhadhih = fool; one with a foolish mind; vinihanti 
= calamity, destruction, suicide; asat = unreal, what is not real. 


itab konvasti mūdhātmā yas tu svarthe pramādyati | 
durlabham manusam deham prāpya tatrapi paurusam Sil 


What greater fool! is there than a person who, having obtained this rare human birth, together 
with bodily and mental strength, fails, through delusion, to realize their own highest good? 


KaUp 1.2.1 declares, ‘Different is the good (šreyas), and different, indeed, is the 
pleasant (preyas). These two, with different purposes, bind a person. Of these two, it 
is well for one who takes hold of the good; but that person who chooses the pleasant, 
fails in their aim.” Naciketas has just asked Lord Yama about immortality for his 
third boon. Yama replied that there are two paths: the good and the pleasing. He 
says, ‘I can tell you about them, but, you will have to make this discovery yourself. 
I will be your guide and I will bestow my blessings upon you, but you must choose; 
you must do the spiritual practice.” All people are born with a capacity to make 
choices. Every moment choices must be made, in regards to thoughts, words, and 
deeds. No one can avoid this. And, both the good and the pleasing promise the same 
thing: happiness and satisfaction. Both come to one whether one wants them or not. 
The moment one encounters the pleasing, the moment it is experienced, one likes it 
and wants it. It appeals directly to the senses and provides immediate gratification. . 
It gives instant pleasure. However, it doesn't care about the future. The good, on the 
other hand, makes no reference to pleasure or displeasure. It merely fosters what is 
spiritually uplifting. It demands a disciplined approach and promises eternal bliss, 
even if its fruits are not readily apparent. It demands a one-pointed determination. It 
is true that everything one experiences, somehow involves the Self. Thus, all things 
are worthy of respect. But, a proper attitude is necessary. To handle fire, one should 
use tongs. To look at the sun.requires protective glasses. BrhUp 1.4-7 declares that 
what one knows empirically is true of the Self, but incomplete and hence imperfect 
(‘the Self they see not for, as seen, it is incomplete’). So long as a person thinks of 
him/herself as a physical body, possessing natural functions and: thinking, seeing, 
hearing, and so on, they do not know the Self in its fullness. 

See MundUp 3.1.1: ‘Two birds, companions always united, cling to the self-same 
tree. Of these two, one eats the sweet fruit and the other looks on without eating.’ See 
also MundUp 3.1.2-10; RV 1.164.205 $vetUp 4.6; KaUp 1.3.1. 


prāpya = attaining, reaching, arriving at, finding; tatrā = in that place, on that 
OCCasion. 


pathantu šāstrāņi yajantu devān 
kurvantu karmani bhajantu devatāb | 
ātmaikya-bodbena vinā vimuktib 

na siddbyati brahma-šatāntare pi 61 


1 Sec V. 4, 77, 162, 163, 220, and 549 for fools (mūdhātmā). See MundUp 1.2.8, "Fools, 
abiding in the midst of ignorance, wise in their own esteem, thi ng themselves to be learned, 
afflicted with troubles, go about like the blind leading the blind’: also KaUp 1.2.5; MaitriUp 
7.9; BG 17.5-6. 


Maitreyī), ‘If indeed, venerable si 
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m d and recite the scriptures, sacrifice to the gods, perform rituals, worship 
MAII Heration. will not occur, even after hundreds of millions of ycars, without a 


personal experience of one’s identity with the Self. 


What one is seeking for is the one who is seeking. Individuals practice spiritual 
disciplines, read, recite, sacrifice, worship, because they have some destination in 
mind, something to attain which they feel they presently lack. Sankara declares that 
what is eternal is here and now; what is eternal is the Self. Where could you go to get 
it; what could you do? If there was somewhere the Self was not, one could go there. 
But as the Self is ever-present; there never has been a time or place when one was 
not the Self. For spiritual practice, there is the obvious and necessary requirement 
of somebody to practice, something to practice, and some intention for practicing. 
Practices comie and go. However, you, the practicer, are present whether you are 
practicing or not. Find out who this seeker is. Sankara declares that spiritual prac- 
tices are not for self-realization but for purifying the intellect and removing old 
habits, especially identification with the body. As Mayeda (A Thousand Teachings: 
Upadesasabasri, pp. 11-12) said, ‘Philosophy is not his [Sankara's] aim but is rather 
a vital weapon with which to fulfill this aim, which is to rescue people out of trans- 
migratory existence.’ When one is performing spiritual practices, the Self is there all 
along. 

The Self must be realized first-hand. Second-hand information is not ultimately 
satisfying. If it has not been directly realized, it is only something that one hopes 
is true, or wants to be true, or tries to make true. These may be comforting, but 
comfort is not ultimately adequate. When one is hungry, it is not enough, it is not 
satisfying merely to hear about food. Nor is it enough to merely see food or for 
someone else to eat. What is required in order to satisfy one's hunger is that one 
must actually eat oneself. | : 

. See BrhUp 1.4.15, ‘If a person does not know this, performs even a grand and holy 
rite, it is sure to fade away after their death. It is the Self alone that a person should 


venerate'; Also MundUp 1.2.8-10; 1.7.7-11; 3.2.3; BrhUp 4.4.23; KaUp 1.2.11 ‘the 
endless fruit of rites’. 


patha = to read or recite; šāstra = scripture; teaching (from the verb root šās = ‘to 
rule, teach ). The sacred books of Indian thought are divided into four categories: 
P M eon scripture (šruti), secondary scripture (smrti), historical/mythological (purāņa) 
A epics (itibāsa), and religious treatises (tantra); yajfia = sacrifice, sacrificial ceremony; 

eva = god; celestial being; one who shines (from the verb root div = ‘to shine’); 


kurvantu karmāņi = perform rituals; bhajantu devatā = worship the gods; vimukti = 


liberation. 


amrtatvasya nāšāsti vittenetyeva hi érutib | 
braviti karmano mukteh abetutvara sphutan yatab |71 


The scriptures declare that there is no ho immortali it i 
e of t is 
clear that actions cannot be the cause of liberation. RESO By, meant, of wealth: Keno 


The reference is to the Yājūavalkya-Maitreyī dialogue in BrhUp 2.4.2 (Then said 


| r, this whole earth filled with wealth were mine; 
would I be immortal through that?” ‘No,’ said VE TS like te life of the rich 


even so would your life be. Of immortality, however, there is no hope throug 





| 
| 
i 
| 
l 
! 
| 
i 
1 
: 
! 





Crown Jewel of Discrimination 63 


wealth.’ Note the vedic saying, ‘Neither by rituals, nor by progeny, nor by riches, but 
by renunciation alone is immortality attained.’ Nachiketas declares, "Humans are net 
contented with wealth’ (KaUp 1.1.27); see also BrhUp 4.5.6; KaUp 1.2.1; 1.2.10. 

Actions take innumerable forms, both secular and spiritual. Immortality, or eternal 
bliss, cannot be obtained by impermanent, momentary actions. Actions may certainly 
give moments of happiness, but to recognize that one is happy requires that one give 
up all thoughts of obtaining something new. Who one really is has no need of, no 
desire for, anything. The concept of liberation points solely to this fact. Liberation is 
simple and this simplicity is the deepest secret. All striving, all practicing, are seen as 
irrelevant in the vastness of this utter simplicity. 

Wealth (vitta), in this verse, implies not only material wealth but also the wealth of 
experiences. One's sense organs convey a myriad of experiences, all of which come 
and go, begin and end. Thus, wealth of all types, being transitory, can never convey 
liberation which is eternal. 


amrta = lit., ‘not death’ (from the verb root mr = ‘to die’ + the prefix a = ‘not’), 
immortality; elixir; vittam = wealth, 


ato vimuktyai prayatetā vidvān 
samnyasta-babyartha-sukbasprbab san | 
santam mahāntari samupetya desikam 
tenopadistartha-samahitatma (81 


Thercfore, giving up all desire! for pleasures coming from external objects, let the wise person” 
strive for liberation. Let such a person, in the prescribed manner, approach! a Great One, who 
by their realization is to be equated with Truth,‘ and become absorbed-whole-heartedly in the 
Truth taught by him. 


The quest for enlightenment begins when one gives up desiring external pleasures. Eter- 
nal satisfaction, permanent happiness, is not possible from temporary, impermanent 


! See BrhUp 4.4.7, ‘When all desires that dwell in the heart are given up, then does the mortal 
become immortal'. Also see KaUp 2.3.14; BG 2.55-71. 
2 See BG, "Whatever pleasures are born from sense-object contact are only sources of sorrow 
for they have a beginning and an end. The wise do not delight in such.” i exo 
3 See MundUp 1.2.12, 'For the sake of this knowledge, let him only approach, with sacrificial 
fuel in hand, a teacher who is learned in the scriptures and established in the Absolute'; also 
MundUp 1.2.13 says, "To that student of tranquil mind and calm disposition, who had come to 
the Master in the right manner, that learned one faithfully imparted knowledge ofthe Absolute. 
Also see KaivUp 1.5 ‘. . . bowing with devotion to the Master’; See Satyakāma Jābāla's approach 
and Gautama's ultimate acceptance in ChanUp 4.4.15: KaUp 1.2.8. says; ‘Unless taught by 
one who knows It, one cannot gain access to it.' See also BrhUp 2.1.14; ChānUp 4.14.14, 
6.14.1, 7.1.1; TaittUp. 1.2.3., 1.3.3., 1.9.1., 3.1.1; KaUp 1.2.7. There are also the well-known 
phrases, ‘One obtains knowledge from a teacher (dcaryavam puruso veda)’; ‘Knowledge 
obtained from a teacher has the greatest efficiency’; and Sankara's frequent use of 'gurum eva 
(only by th of the guru). 
4 See ChānUp, ‘If a kedas s that the Absolute exists (has realized the Absolute], they are 
called a san.” 

The characteristics of a Great One are given in V. 35. 
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sensory indulgence. The objects which the five amas can, ri ines give a 
momentary fulfillment. Though even there, it 1s said that f Is UE E e i ject itself 
which gives one happiness, but the fulfillment of the desire for it. rhen t | desire IS 
present, while there is still a wanting to achieve, to Oota ni somet WP ti ies no 
happiness. The desire disappears only at the moment of tuln!iment. What 1s obvious 
from this is that objects and the desire for them is transitory; they come and go. 
Whatever comes and goes is not permanent, and to expect permanent happiness from 
thing is foolishness. 

; oni tie (vidvan) when they understand and fully accept that the pleasures 
which spring from external objects are transitory and therefore ultimately a source of 
sorrow. A wise persor understands that the very act of reaching out causes both 
desire and suffering to arise. For a wise person, the world and all its things will still 
be there, but they will no longer cause trouble or ‘suffering because the desire to 
obtain pleasure and happiness through them will no longer arise. 

- When a seeker begins to strive for liberation and when he begins to understand 
that permanent happiness cannot be gained through the pursuit of worldly pleasures, 
a true teacher must be sought. One should then look for a perfect being, someone 
who has permanently established him/herself in the state of permanent bliss. This is 
so because the Self, the supreme reality, is infinitely subtle and not to be known 
through argument, reasoning, hearsay, or thought. Because a Great One knows this 
truth, the Great One can point towards it. Such is the case even in the world of 
objects, e.g., the road to a place has to be learnt from one who knows it, knowledge 
of a science must be learnt from one who knows the science. 

The Great One, the knower of the truth, is here spoken of as a ‘san’. Sat means 
“existent, real, true’. The famous BG verse 2.16, ‘Of the real there is no nonbeing and 
of the non-real there is no being” declares that that which exists, exists forever and 
that that which does not exist, never is. One who knows this truth is ‘existent, real, 
true', and it is only from one who knows this that this truth can be learned. Further, 
such a being is described as Great (mahan). A Great One is one who is not limited. 
To be great, greater than the greatest, is also the root meaning of the word ‘Brahman’ 
(the Absolute). 

A Great One gives spiritual instruction or upadeša to the seeker. Upadeša literally 
means restoring an object to its proper place’. That is, the seeker thinks that he or 
she is different from the Self, their trae and natural State, and pursues objects of 
pear oe The Master restores the seeker's thoughts to their natural place. 
Nm E struction can be understood as ‘presenting an apparently distant 

Ject LO close proximity’. The Master reveals that what the seeker had thought was 


ar away, distant and different from oneself, is really immediate and identical with 


vidvān = wise, learned. In this context, a wise i j 
: 1 : ^ person is more than just a scholar, 
unen peck go ledge and grammar. It implies a person who is able to discrimin- 
pube jas e Kea ang the unreal, the permanent and the transitory. bahyartha = 
E external objects’; sukha = pleasant, happy, agreeable, joyful (from 


su = "good, fine’ + kha = "State'); san(tam) = Truth, Real, Existence. That (or he) 


d o: who) ons S a „Great One Is (sat), ie, the verse santam mahantam. 
teachings ee ad ša) er divided nor limited; dešika = one who gives instructions Or 
recourse to; Ee cH mma = to come together, to approach, to have 
E s j > 1 4 = 1 ie - a . 

on the meaning (artha) of his d with a mind (ātma) which is concentrated 


=o s —— 00+ aoe 


4 
o t———— —M—— T 9M T E SR RE 


2 MM Mq ads a ———————————--——————— »---—-—»- 


Crown Jewel of Discrimination 65 


uddbared ātmanātmānani magnam sarisára-váridbau | 
yogārūdhatvam āsādya samyag-daršana nistbaya W91l 


By attaining a state-of-detachment-and-desirelessness, by firm knowledge of the Absolute, let 
one disentangle oneself from the ocean of worldly existence. 


The explicit purport of what is implied in this verse will be explained in the next 
seven verses. The means for hecoming firmly established in the Absolute begins with 
detachment and desirelessness or what is technically known as the state of yogarudha. 
When perfect in this, when firmly established therein, success is achieved and there is 
a correct understanding or vision (daršana) of the truth. 

Worldly existence (sarisára) has been compared to the ocean in this verse. Just as 
the ocean is vast and deep and cannot be crossed without the aid of a ship, so too 
is worldly existence. If one does not know how to swim and one ventures into the 
ocean where there are waves and whirlpools and dangerous creatures, one will suffer 
and eventually drown. In the Laksminrsimha stotra, Sankara says, ‘O Lord! Extend 
Thy helping hand so as to rescue me from the vast ocean of sarisára beset with the 
all-devouring monster of time and the mounting waves of passions.’ 

Sankara, in his BSBh 1.1.4. also says, "Their aim (knowledge of the Absolute) is to 
be the means of detachment from the objects towards which one is naturally attracted.’ 


sarhsara = (from the verbal root sr = ‘to flow’ and sam = ‘together’) empirical exist- 
ence; the wheel of birth and death; transmigration; the flux of the world; worldly 
illusion; vāridhau = ocean; yogārūdha = BG 6.4, "one has attained a state of 
detachment and desirelessness when one does not get attached to sense objects or to 
works, and has renounced all purposes'; nisthayā = grounded or resting in; firmly 
established; samyagdaršana = right or correct understanding, right vision. 


sarinyasya sarva-karmāņi bhava-bandha-vimuktaye | 
yatyatām panditair dbiraib ātmābhyāsa upastbitaib W101l 


For release from the bonds of empirical existence, the wise and learned person completely gives 
up all desire-motivated actions! and commences an unceasing contemplation of the Self. 


Simply put, if you set aside your ego for a moment you will realize that you, the 
traveler, are that which.you are seeking. Everything is within you. The supreme inner 
stillness is your destination. Or, to put it another way, any seeking is a denial of the 
presence of the sought. 

Fulfilled desires only breed more desires. Unfulfilled desires lead to anger, frustra- 
tion, and confusion. Desires distract one from making a direct Self-enquiry. A quiet 
mind is what is required for this enquiry.. Why? Because, compared to the body, to 


things, the mind is subtle. And the mind, although subtle, is gross compared to the 


Self. Even though one is beyond the mind, one knows with the mind. Thus, if one 
improves one's instrument, one's knowledge improves. 


something to be purified. Since it is immutable, it is not something to be transformed. Since it 


is always attained as the Self of everyone, it is not something to be attained. 
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3.5.1, ‘Wise seekers of the Absolute, having known that Self, having 
man ae for progeny, wealth, worlds, live the life of a renunciant’; also BG 5.26. 


i a-karmāņi = completely giving up all actions which are desire-based; 
AIS bende vimuktave = peel from the bonds of worldly life (bhava = exist- 
ence, state of being, from the verb root bhu = ‘to become, exist); pandita = learned, 
scholar, one who has second-hand knowledge; dhiraih = one who has control of their 
intellect. See KaUp 2.1.1, ‘The Self is not to be sought through the senses . . . The 
wise, in search of immortality, turn their sight inward and see the Self within (kašcid 
dhirah pratyag ātmānam aiksad āvrtta caksur amrtatvam icchan); also KaUp 1.2.24, 
‘Not he who has not a concentrated mind (nasamabitab)'; ātmābhyāsa = perpetual 
contemplation or continuous and constant practice (of the mind) on the Self. 


cittasya Suddhaye karma na tu vastūpalabdhaye | 
vastusiddhir vicarena na kimcit karma-kotibbib 1111 |l 


Actions help to purify the mind; not to perceive reality. Reality is attained through enquiry and 
never in the slightest degree by even a hundred million actions. 


When a person makes an effort or employs a method to achieve something, it implies 
that thing is not present now and will come into being at some future time. But 
the reality, according to Sankara, is ever-present. To obtain that which is already 
obtained, no effort is necessary. This is technically known as prāptasya praptib or the 
attaining of the aleady attained. Oiily to achieve that which is not already achieved 
will effort prove efficacious. Actions can never get one to that which one already is. 
Further, the idea of doing something or not doing something are both impediments. 
What one is does not involve what one does, doing something. 

See KaUp 1.2.23, ‘This Self cannot be attained by instruction, nor by intellectual 
power, nor even through much hearing’; also MundUp 3.1.5 and 3.1.8; BrhUp 1.4.15; 


4.4.23. See V. 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, 
384, and 408 for purification of the min ; iE 


citti Suddhi = pure mind; vastu — reality, essence, the real, object, thing; vicara = 
enquiry, reflection, investigation, introspection, discernment; karma = action. 


samyag-vicāratah siddha rajju-tattvāvadhāranā | 
bhrāntodita-makāsarpa-bhava-duhkha-vināšinī [121 


Froper enguiry establishes a conviction about the true nature of the rope and removes the great 


suffering of worldly existence caused by the delusory snake. 
À proper discernment is the recogniti it i 
per di gnition that it i 

ory things in the hope that they will give j 
, permanent, eternal happiness. Appearances 
can never be trusted. Anything that comes and goes, changes, nlimnately vanishes, 
ytmng except come and go. For one who has seen the rope 


See V. 63, 112, ing | 
makes references eae 237, 248, 303, 388, 405, 407, and 550 where Sankara 
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rajju = rope; tattvādhāraņā = conviction of the true nature; siddha = complete, estab- 
lished, perfect, accomplished; sarpa = snake; mahā = great; duhkha = suffering, pain, 
sorrow, grief, unhappiness (from dur = ‘bad’ + kha = ‘state’). 


arthasya nišcayo drsto vicāreņa hitoktitah | 
na snanena na dānena prāņāyāma-satena và |13] 


The goal of life is seen to arise from an enguiry in accord with the words of the wise and never 
by taking sacred baths or performing acts of charity or by hundreds of breathing exercises. 


How to gain conviction of the truth? First, one must hear the truth from the lips of 
one who is established therein. Traditionally, the student goes to the Master and 
says, ‘Please, Master, rescue me as I am drowning in worldly existence.’ The Master 
declares, ‘You are That. Your involvement in the bondage of worldly life is due to 
ignorance.’ Thus, in order to overcome the darkness of ignorance, the Master’s know- 
ledge is essential for one who wants knowledge of the Self. 

When a person knows the false as false, then no action is necessary at all. One is 
free. Any idea of doer-ship, that things happen because you do something, disappears 
when the truth is clearly seen. Once, through enquiry, the snake has been perceived 
to be nothing but a rope, nothing more need be done. And if this enquiry has not 
been performed, no amount of action will ever transform the snake. 

See BrhUp 1.4.15, ‘Even if one performs a great and holy work, but without 
knowing this, that work is exhausted in the end’. 


arthasya = aim, purpose, goal; nišcayo = enquiry, ascertainment; drsto = seen; hitokti 
= words of the wise, of a beneficient person; snana = sacred ritual bath; dana = gift, 
charity, alms-giving, generosity; pranayama = breath control. 


adhikāriņam āšāste phala-siddhir-visesatab | 
upāyā desa-kaladyah santy asmin saha-karinab (141 


Success depends chiefly upon the qualification of the seeker. Place, time, and other such circum- 
stances arc merely auxiliaries. 


In ChanUp 8.7, the demon king Virocana went to Brahmaloka to obtain knowledge 
of the Self. He was taught by the best of teachers, Prajapati. Yet, he did not 
realize the Self. This demonstrates that an individual’s qualification, and not place 
and time, are of primary importance. All time is God’s time and all places are God’s 
places. The unknown variable is the state of the seeker. Water which falls on barren 
soil merely evaporates. Water which falls on well-prepared soil produces a bountiful 
crop. 

What is happening today was begun thousands and thousands of years ago. If you 
think a thought, it must reach its goal. Do you think that it stops just because you go 
away or because you stop thinking? It catches up to you, sometime, someplace . . . it 
always catches up. Nothing remains unfinished. Everything is connected. And then 
happiness, joy without limit, unbounded bliss. When one has that, then everything i 
is finished. Whether one comes, whether one goes, joy permeates everything. Never 
again the pangs of separation, of fear. You may hurry forward, you may run back- 
wards, you may plan your little dramas, but know that these are all mere auxiliaries 


to the one which is you. 
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eligible person; phala siddhi = success, fruitfulness, 


"kārin = i irant; 
adhikārin = qualified aspirant; kāla = time; upāyā = to come near, towards, 


results accomplished; deśa = place; 
approach. 


Therefore, that person who desires to know the nature of the Self, correctly and completely, 
should perform an earnest enquiry after duly approaching a Master who is a supreme knower 
of the Absolute and an ocean of compassion. 


A Master, a Guru, is declared to be a supreme knower of the Absolute. That is, a 
Master is one who is established in the Self. Such a one knows the Self because they 
are the Self. This is not something they teach nor is it something the disciple learns. 
There is no possible way to learn who one is. The message the Master gives is simply 
that in the heart of awareness, one recognizes without a shadow of a doubt the truth 
of one’s own Self. In other words, the Master shines light on the disciple’s ignorance 
and the truth stands revealed. In the Guru Gita 23, the etymological derivataion of 
the word ‘guru’ is given as, "The root gu stands for darkness; the root ru stands for its 
removal — the syllable gu is darkness and the syllable rz is light. There is no doubt that 
the Guru is indeed the supreme knowledge that swallows the darkness of:ignorance)’. 
The Pāņinisūtras also declare, ‘gu samvarane, ru himsane’ (gu indicates concealment 
and ru its annulment. Thus, by the Master's spiritual teaching, the ignorance which 
conceals the truth is annuled). 

See MundUp 1.2.12, ‘For the sake of this knowledge, let him only approach, with 
sacrificial fuel in hand, a teacher who is learned in the scriptures and established in 
me Absolute (tad vijnanarthars sa gurum evābhigacchet samit pámib $rotriyam 
raring nistham); MundUp 1.2.13 says, ‘To that student of tranquil mind and calm 

isposition, who had come to the Master in the right manner, that learned one 
EM imparted knowledge of the Absolute.’ See KaivUp 1.5; '... bowing with 
| DAD to pe Master’ (bbaktya svagurum pranamya) See Satyakama Jābāla's 
approach and Gautama's ultimate acceptance in ChanUp 4.4.1-5. See also BrhUp 


2.1.14; ChanUp 4.14.1-4, 6.14. cen 
KaUp 1.2.8. , 6.14.1, 7.1.15 TaittUp 1.2.3., 1.3.3., 1.9.1. 3.145 


atah = therefore. Atah implies that somethin | māti 
ASTEI JS Rec g must have come before and in this case 
eut eching IS Glāss a Master after an earnest ona into the nature of the 
earnest desire pedcs d best Ev. dones itjnazoh = one who F E 
- 9 9 u = ^ ; 
dayāsindhu = ocean of compassion; AERE Mas Dn supreme knower of the Absolu 


medhavi uS vidvān uhapoha vicaksanah 
5 “f æ = 2 - 3 T kt 
adhi tma-vidyayam ukta-laksana-laksitah [1611 
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That person who has an excellent memory, is learned, possesses great powers of comprehen- 
sion and the ability to reason properly is alone considered qualified for the knowledge of the 
Self. 


This verse delineates the characteristics of a person competent to learn of the Self. 
Such a one is known as an ātmavidyā adbikari or a qualified aspirant for the know- 
ledge of the Self. One's mind has the potential for leading to liberation. But these 
qualities have been temporarily obscured. The future depends on the quality of one's 
mind, on an excellent mind. 


medhāvī = a person who has an intellect (dhi/buddhi) which has the capacity to 
retain the meaning of what has been heard; üha — positive reasoning, conjecture; 
apoha = negative reasoning, exclusion. 


vivekino viraktasya $amadi-guna-$alinab | 


mumuksor eva bi brabma-jijnasa-yogyatà mata |17] 


That person alone is considered qualified to inquire into the Absolute who possesses dis- 
crimination, detachment, the virtues such as tranquillity and so on, and an intense longing for 
liberation. 


These are the famous four-fold prerequisites (sadhana catustaya) that comprise the 
proximate aid to liberation. They will be individually expounded in verses 19-29. 


= discrimination; viraktasya = detachment. 


sādhanāny atra catvāri kathitani manīsibhib | 
yesu satsv eva san nisthā yad abhave na siddbyati W181l 


Regarding this, the sages have spoken of four gualifications for attainment. The experience of 
Reality is possible only if they exist, and impossible in their absence. 


The desire to be free implies a certain readiness to renounce all that is not the Self. 
Such a desire is rare- and arises only after considerable experience and evolution 
of character. There is nothing dogmatic about this. Even to learn of things of the 
world, be they science or mathematics or whatever, require certain prerequisites. 
The Self is not an object to be seen. Thus, there is the necessity for an ability to 
discriminate. When left to oneself, the world of objects exherts a powerful pull to 
secure what is pleasing and avoid what.is painful. In due course one discovers that 
no lasting, permanent satisfaction may be derrived from such a course of action. 

ankara, in his BSBh 1.1.1, points to this necessity of qualification with the word 
‘atha’ (then). 


manisibhih = sage; one who has knowledge of the import of the scriptures; kathitani 
= Said to be, spoken of; abhāva = non-existent; sat = existence. 


ādau nityānitya-vastu-vivekah pariganyate| — 
ihamutra phala-bhoga-virdgas tad-anantaram 1911 
šamādi-satka-sampattih mumuksutvam iti sphutam i 
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à -crimination between the eternal and the non-eternal. Next comes detach- 
D cinema oa ret tie fruits of action, both here and elsewhere. Then, the collection 


De ate ot rene beginning with tranquillity.’ Last, undoubtedly, is an earnest desire for 


liberation. 


a), detachment (vairagyalviraktasya), the 

virtues (Samadi guna), and a burning desire for liberation (mumuksutva) in verse 17, 

follows this elucidation. Each qualification follows its predecessor according to the 

logic that ‘what precedes is the cause of what follows’. Thus, detachment cannot be 

secured in the absence of discrimination. Until one is able to discriminate between 

what is real and what is unreal, what is permanent from what is impermanent, 

detachment will not arise. Likewise, the virtues will naturally flow from a person 
when one is dispassionate. | 

See KaUp 5.13, ‘He is the eternal in the midst of the non-eternals' (nityo’nityãnam). 

. For references to mumuksutva see V. 3, 28, 29, 30, 31, 44, 84, 120, 178, and 576. 


From the reference to discrimination (vivek 


Note: from verse 19 through verse 24, the critical edition breaks the verses into odd 
pairs. I have divided them as follows for translation purposes. 


nitya — eternal, permanent; anitya — non-eternal, transient, impermanent; viveka = 
discrimination; virāga = detachment, renunciation; phala = results, fruits; bhoga = 
enjoyment, pleasure; iha = here, in this world; amutra = there, in the life to come, 
in the other world; tad anantaram = after that, next, that which follows; šama = 
calmness, tranguillity, control of the inner sense organs; ādi = and so on, etc; 
mumuksutva = burning desire for liberation. 


brahma satyam jagan-mithyety evamrüpo viniscayah |20 
so’yam nityanitya vastu-vivekab samudahrtab | 


The unwavering conviction that the Absolute alone is real and that the empirical world is 
non-real is well-spoken of as discrimination between the eternal and the non-eternal. 


To discriminate between the Real and the non-real is a good beginning. It is import 
ant. Discriminating wisdom makes the distinction between what is permanent an 
what is impermanent. However, eventually one must experience that there is nO 
boundary between in and out, Real and non-real. Thus, this is but the first of the 
preliminary aids to liberation. 
What is meant by discrimination between the eternal and the non-eternal? Sankara 
Eee as real’ only that which neither changes nor ceases to exist. No object, 10 
i nowie ue can be said to be absolutely real if its existence is only temporary. Abso- 
m a ity implies permanent existence. Thus, discrimination between the eterna 
ind zi e non erernal is the conviction that the Absolute alone is eternal (nitya) and al 
roe ep cietā (anitya), bound by time, transitory. One must be absolutely cleat 
Oughts are impermanent. They appear and disappear. Forms are impermanent 


! The paradigm for the six tre i -hi 

e des BrhUp 4.4.23 (šānto dā itiksub samabito) 
Advaita tradit casures is BrhUp 4.4.23 (Santo danta uparatas titiksub s | 
of the sense eye depicts these ds tranquillity (Sama), self-control (dama), withdraw? 


ment of the i i | PE 
in the foll 5 T gud maths Absolute (samādbāna), and faith (sraddha). These will be explain 


the sense organs (uparati), forbearance (titiksā), the perfect establish 
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They appear and disappear. Even the most sublime experiences come and go. No form 
can be held onto. One must recognize the impossibility of holding onto anything: 
one's body, one's thoughts, one's experiences. 

This verse contains two-thirds of what has become an oft-quoted verse said to 
encapsulate Advaita in a nutshell: Brahman satyam, -jagan mithyā jivo brabmaiva 
na’parab (the Absolute is real; the world is non-real; the individual and the Abso- 
lute are not different). Note that Sankara describes the world as non-real, not as 
impermanent. The logic is, if the world were merely thought to be impermanent, it 
would still hold some sort of attraction. But if the world is known to be non-real, 
then true dispassion arises. Many individuals seek that which is impermanent, but 
few seek that which is non-real. A 

See MundUp 1.2.12, “When he perceives the worlds as won by actions which are 
transitory, let a brahmin resort to renunciation. He sees, there is nothing here which 
is not the result of action.” 

Sec KaUp 5.13, ‘He is the eternal in the midst of the non-eternals’ (nityo'nityanar). 


brahma = the Absolute; satya = real, true, existing; jagat = world, cosmos; mithyā = 
non-real, false, neither real nor unreal, illusory; incorrect; vinišcaya = unwavering 
conviction; samudahrtah (samyak udahrtab) = well explained; spoken of. 


tad vairágyarh jugupsā ya darsana-éravanadibbib 21 1l 
dehadi-brabma-paryante hy anitye bhoga-vastuni | 


Detachment is aversion for all things seen, heard, and so on, as well as for all transient objects 
of enjoyment ranging from the physical body up to the creator’s highest form. 


What is dispassion, detachment? Dispassion or detachment is the absence of any 
desire to enjoy the fruits of one’s efforts, either here in this life or in any other life 
anywhere else. This dispassion arises out of discrimination and not despair or 
despondency. It is the natural result of a vigorous discrimination by which the seeker 
recognizes that the pleasures which result from gain are transitory, fleeting, imperman- 
ent and therefore cannot fulfill one’s deepest longing for eternal bliss. See V. 9, 17, 
and 373-74 on detachment. 

Daršana-šravanādibhih may also be translated as the giving up being effected 


through all the enioying organs and faculties. 


vairāgya = detachment, dispassion, renunciation, non-attachment; jugupsā = dislike, 
disgust, aversion, revulsion; brahmā = the creator of the universe. 


virajya visaya-vratat dosa-drstyā muhur mubub |221 
svalaksye niyatavastha manasab šama ucyate | 


Tranquility! is said to be detaching the mind from the myriad sense objects by continuously 
perceiving their defects and resting the mind permanently on one's objective. 


Perfect equality. To detach.the mind from all objective, transient things by continu- 
AL sreing their imperfections and limitations and to direct it steadfastly toward the 
solute. 


meee a Mā 


* See TaittUp 1.6.2, ‘the Absolute is complete tranquillity’. 
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šama = tranquillity, calmness, control of the internal sense organs. 


visayebhyaļ parāvartya s:bápanam sva-sva-golake 12311 
ubhayesām indriyāņām sa damab parikirtitah | 


Self-control is said to be the retention of both kinds of sense organs in their respective centers, | 


withdrawing them from all sense objects. 


Perfect self-control is control over the external sense organs of perception such as the — 


eyes, ears, skin, tongue, and nose and over the sense organs of action such as the 
voice, hands, fect, organs of excretion, and organs of generation. 


— — a Àà— — ās it A 


dama = self-control, restraint, control of the external sense organs; parā-vartya = ` 
turning away from; sthāpana = maintaining, preserving, fixing, establishing, causing 


to stand firm; ubhaya = both, two-fold; indriya = sense organs. 
babyanàlambanam vrtter esoparatir uttamā |124 


The best self-withdrawal is when thought-waves cease to be supported by external objects. 


Once the sense organs have been restricted, one must ensure that they may not once ` 


again be tempted towards worldly objects. Self-withdrawal is sometimes said to be 
the strict observance of one's own duties (svadharma). 


uparati = self-withdrawal; vrtti = mental mode, modification of the mind, fluctuation; | 


uttamā = highest, best. 


sabanam sarva dubkhdnam apratīkāra pūrvakam | 
cinta-vilapa-rahitam sd titiksā nigadyate |251 


Forbearance is said to be the endurance of all afflictions without caring for redress or revenge 
while always being free from anxiety or lament. 


eon mne Is that frame of mind in which one is able to endure all the opposites 
blk fal peat and cold, pleasure and pain, sickness and health, and so on, with a 
m Isposition. It involves knowing that whatever is destined to happen must 
ppe " that events will take their own course, and thus one should remain content. 

SS accepting that whatever happens is welcome. 
Se, 2. 14, "Contacts with their objects, O Kaunteya, give rise to heat and cold; 


l ; 
Gitta. pain. They come and go and do not last forever; these learn to endure, 


titiksa = forbearance, endurance of opposites, tolerance; duhkhanam = afflictions, all 


t ' i M vv . 
Pai M enter such as all the dualities in the world, i.e., heat, cold, pleasure; 


Sastrasya guruvākyasya satya- 


sā Sraddha ka hita sadbbiļ buddkyāvadhāranam | 


yaya vastūpalabhyate |2611 
Ld 
falce cere > epe cs i 
eae Sar is of the scriptures and the words of the Master as conveying 
aith by the wise. By this does reality become apprehended. 
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The Master's grace is always there. It is for all, always complete, ready for the taking. 
There is no rule, no law which says now is the time, now: you are ready. All that the 
Master can do is to point to that which we are. If there are no obstructions, like 
doubt, intellectual vanity, or attachment, one sees it immediately. 

The BG 4.39 says, ‘He who has faith, obtains knowledge.” If one does not have 
faith, a whole-hearted commitment, a burning zeal, then one does not achieve one's 
desired goal. To the extent that one has faith, progress is made. True faith is defined 
as acceptance with a firm conviction, when one's mind is given wholly to the ideal. 

See Narada's Bhaktisūtra 2 in regards to faith. 


éraddha = faith; šāstra = scripture, teaching, doctrine (from verb root šās = ‘to rule, 
teach’); satya = truth; buddyāvadhāraņa = firm conviction. 


samyaya-sthapanam buddheh suddhe brabmani sarvadā | 
tat samādhānam-ity uktam na tu cittasya lālanam |271 


Onc-pointedness is said to be the perfect establishment of the mind forever in the pure Absolute; 
not through any indulgence of the mind. 


Single-pointedness (samadhi) is when the mind is absorbed in a chosen flow of thought. 
It is the process of diving into deeper layers of one's consciousness. The mind is 
perfectly concentrated and cut off from the world yet is dynamic, alert, under com- 
plete control of the will. See V. 342-43, 354—55, 358, 361, 363-67, 376, 408-411, 
and 474 on samadbi. 


samādhāna = onc-pointedness of the mind, absorption, profound contemplation (from 
sam + ādhi = putting together, joining, combining, union); buddhi = mind, intellect; 
lalanam = indulgence, giving in to whatever one wants. 


ahanka@radi-dehantan bandban ajüana-kalpitan | 
sva-svarūpāvabodhena inoktum iccha mumuksutd 1281 


An intense longing for liberation is the desire to be free from the bonds of ignorance, extending 
from the cgo-sense and so on, down to the physical body itself, through the realization of one’s 
true nature. 


An intense longing for liberation has liberation as its only objective; nothing else. 
True desire is desire for reunion with one’s own Self, a desire to end suffering, a 
desire to be free. Such a true desire lies at the core of all other distorted and misplaced 
desires. One longs for the Self because one is the Self. If this intense longing for 
iberation is not recognized, then all the distorted imitations of this longing arise and 
ead to suffering. 


See V. 3, 19, 29-31, 44, 84, 120, 178, and 576 for references to mumuksutva. 


mumuksutva = intense longing for liberation; ahaūkāra = egoism, the 'T-maker; 
bandha = bondage, bonds; ajfiána = ignorance; kalpitā = imagination. 


manda-mādhyama-rūpāpi vairāgyeņa šamādinā| 
Prasádena guroh seyam pravrddhà sityate pbalam |291| 


Even though this longing for liberation may be present in only a slight or moderate degree, 
through detachment, Sa eua cds and so on and by the grace of a Master it will bear fruit. 
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i i ‘on is within each individual. Before it is recognized, one.remains | 
d ME Aree, culture; family, and all the other myriad conditioning agents. | 
When this desire is intense, one will follow it no matter whether nest losing one’s - 
reputation, one's status, one's family, one's happiness, even one s life. Everyone wishes 
to be happy and no one desires suffering. This hardly needs to be said. However, | 
on the one hand, a person does not know what they should do or avoid in order to 
secure happiness. On the other hand, because one s negative tendencies are so strong, | 
one engages in negative actions even though one knows they are wrong. See V. 3, 19, 
28—31, 44, 84, 120, 178, and 576 for references to mumuksutva. É | 
Prasāda means grace, a gift from God or the Guru. It is also known as krpā (there ` 
are three types of grace: sadhana kripà or the grace of self-effort; guru kripā or the | 
grace and guidance of a living master; and divya kripā or divine grace) and anugraha. © 
Ajamila is the paradigm example of a person rescured by God’s grace. He was a 
brabmin who fell from his life of pure conduct when he was aroused by passion for : 
a woman. But by invoking the name of God at the time of his death, he was redeemed, - 
and was taken to heaven by messengers of Visnu. His life shows that even the most 
wicked person can attain liberation by God's grace. See V. 3, 42, 50, 138, 149, 477, | 
489, 518, and 519 for references to grace. 


prasād = grace; manda = inferior, slight; madhyama = middling, m'derate. 


vairagyam ca mumuksutvam tivram yasya tu vidyate | 
tasminn evarthavantah syuh pbalavantah šamādayh (301 


Only when one’s detachment and longing for liberation are intense will the practice of tran- 
quillity and so on become meaningful and bear fruit. 


This intense longing for liberation, for the Self, whether small or great, whether | 
smoldering or blazing, is burning within each individual. When it is recognized for | 
what it is, and becomes a raging fire, it will burn everything, all the falsehoods, . 
disguises, hopes, and ignorances completely, leaving only that which was eternally, 
beautifully, nakedly there all along. See V. 3, 19, 28, 29, 31, 44, 84, 120, 178, and 
576 for references to mumuksutva. 


etayor mandatā yatra viraktatva-mumuksayob | 
marau salilavat tatra šamāder bhāna-mātratā M31 Il 


Where detachment and a desire for liberation are weak, tranquillity and.the other virtues are | 
merely appearances like the water in a mirage. | | 


The water ina mirage will not quench one's thirst. Likewise, even if one believes that 
on is virmuons, if their detachment and desire for liberation are weak, then their virtu- 
an is ikewise weak and will not produce any real happiness. Lasting happiness 

only from a realization of the Self. Bliss is experienced when one experiences 


SER ons own nature. Thus, it cannot be said that virtues are the ultimate 
See V 3 4 jā is also true that no one ever reaches their goal without them. 
ee V. 3, 19, 


8, 29, 30, 44, 84, 120, 178, and 576 for references to mumuksutv4- 
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Among all the means to liberation, devotion is supreme. Continuous contemplation of one's 
own essential nature is said to be devotion. 


Narada, in his Bhaktisūtra 2, defined devotion as being ‘of the nature of extreme love 
for Him'. Devotion is when nothing stands between God and one's love for Him. In 
this context, Šaūkara has eguated God and the great inner Self and thus, devotion is 
when nothing stands between one's own Self and love for that Self. 


moksa = liberation, freedom; kāraņa = cause, means to, instrument; sāmagrī 
resources; eva = alone, only; bhakti = devotion; sva-sva-rūpānusan-dhānam 
vontemplation of one's own essential nature. 


svdtma-tattvanusandhanam bhaktir ity apare jagub 13231 
Others maintain that devotion is the continuous contemplation of the Truth of one's own self. 


Devotion is the melting of the ego in its source. Although the world with all its 
myriad names and forms does not in reality exist, or exists for the individual estab- 
lished in the Self as identical with his own Self, to the individual struggling with 
delusion, contemplation has its use from that standpoint. 


svātma = one's own individuality; apare jaguh = others say; anusan-dhanam = con- 
tinuous contemplation; tattva = truth. 

ukta-sadbana-sampannab tattva-jijiasur átmanab 331 

upasided gurum prajnam yasmād bandba-vimoksanam | 


That person who desires to know the truth of the Self and who possesses the above-mentioned 
qualifications should approach a Master, a knower of the Self, who confers freedom from 
bondage. 


As soon as a Master is satisfied that the prospective student is sincere, ardent, well- 
behaved, and possesses all the necessary prerequisites, the teacher must begin 
instruction. A teacher could observe a prospective student for six months to a year, 
but after that they are bound to start instructions. If the student wants knowledge 
of the Self, it may take longer, i.€., see Tantrarāja Tantra 2.37-38 (5 years) Or 
ChanUp 8.7.2.3. (32 years). : 
See MundUp 1.2.12, ‘For the sake of this knowledge, let him only approach, with 
sacrificial fuel in hand, a teacher who is learned in the scriptures and established 
in the Absolute'; MundUp 1.2.13 says, To that student of tranquil mind and calm 
disposition, who had come to the Master in the right manner, that learned one 
faithfully imparted knowledge of the Absolute.” See KaivUp 1.5; ChanUp 4.4.1-5; 
Ae 1.2.8; BrhUp 2.1.14; ChanUp 4.14.1-4, 6.14.1., 7.1.1.; TaittUp 1.2.3., 1.3.3., 
:2-1., 3.1.1. 


sadhana = spiritual disciplines; prājīta = knower; yasmāt = by nearness, by approach- 
ing (such a Master). 


šrotriyo'vrjino'kāma-hato yo brabma-viduttamab |34. 
brabmanyuparatah santo nirindhana ivanalab | 
abetuka-daya-sindhub bandhur ānamatām satam 3511 
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et > : :n the scriptures, taintless, desireless, a perfect knower 
A Master is one whe 2r. verse il in the Absolute, calm like the flame when its fuel is 


ana ounces can of spontaneous conipassion for which there is no reason, a friend 


to all good people who surrender to him. 


There are countless teachers, known and unknown, human and otherwise. However, 


cher who points to the absolute end of separation and the pain it 
Madero Master is one Sol ruthlessly destroy one's sufferings. Such a one is 
as relentless as life itself. Being absolutely loving yet wanting nothing from anyone, 
the Master is one who will search out any and all identification with the not-self and 
rip it out wherever such is found. Anything else is mere deception, playing at what is 
sacred business. What the Master conveys, and all that the Master conveys, is that 
the truth of the Master and the truth of the seeker are the same. l 

To be well versed in the scriptures means that the Master 1s one who is established 
in the source, stillness, pure consciousness unmediated by conditioning. Their thoughts 
and thus words come directly from emptiness and thus are spontaneously insight- 
ful, revelatory, original and pure. Scripture is but the union of a pure mind with its 
source. From that union flows beauty, truth, insight, and revelation. 

See ŚvetUp 6.19, "To him who is without parts, without activity, tranquil, irre- 
proachable, without blemish, the highest bridge to immortality like a fire with its fuel 
burnt.’ See MundUp 1.2.12, ‘For the sake of this knowledge, approach ...a Master 
who is... established in the Absolute’ (brahma nistham). 


$rotriyah = one who has studied the scriptures; avrjinah = without defect, pure; 
akama = desireless; brahmaviduttamah = perfect or highest knower of the Absolute; 
brahmanyuparatah = one whose mind has found rest in, is established in the Abso- 
lute; Santa = calm, tranquil, at peace; ahetuka = without reason; bandhur = one who 
destroys afflictions; anamatam = those who make obeisance, surrender; satam = good 
or wise people. 


tam ārādiya gururi bhaktyā prabvab prašraya-sevanaib | 
prasannam tam anuprapya prcchet jūātavyam átmanab |361 


Worship that Master with devotion' and when the Master is pleased” with your humble? speech 


. and service, approach and ask for whatever is required to be known.’ : 


The teacher alone can initiate a student into knowledge of Self Thus, the teacher is 
es pe Die The teacher is qualified, equipped. Thus, the teacher is revered. This 
zwi ^ oe D onsible to teach. It puts a demand upon the student. The student 
dnit hE c dif S grace and favor in order to learn. The teacher may or may not 

student. When admitted, the teacher may still withhold certain teachings: 


aa ISK VĒJAM . 
! See KaivUp 1.5, ‘... bowing wi 
7 YUD 1.3, ... bowing with devotion to the Master’. 
3 < ROS ra hen, the revered Sakayanya, well SETA 
el in hand, a teacher vis Cs Sake of this knowledge, let him only approach, with sacrificial 
3 r who is learned in the scriptures and established in the Absolute’; also 


MundUp 1.2.13; KaivU z 
3 2.13; | p 1.5; ChanUp 4.4:1—5: K : : ETS 14.1-4, 
Si AV TaittUp 1.2.3, 1.3.3, 19.1. 3.1. allp SERE ulus 2s chante 5 
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The teacher has authority over the pupil. Some examples of a teacher examining 
a pupil's qualifications include ChanUp 4.4.9 (Satyakama Jābāla and Hāridrmata 
Gautama); ChanUp 4.1.3 (Jānašruti Pautrāyaņa from Raikva); ChanUp 7.7.12 (Indra, 
Virocana and Prajāpati); and BrhUp 3.6 (Yajiiavalkya and Gārgī). 


prahvah = humble, modest, reverent; prašraya = speaking with humility; seva = selfless 


service; prasanna = clear, bright, pure, gracious, kindly disposed towards, showing 
favor. 


svāmin namaste nata-loka-bandho 
karunya-sindho patitam bhavabdhau | 
mām uddharātmīya-katāksa-drsyā 
rivyāti-kāruņya-sudhābhivrstyā 1371 


O Lord, friend of all who surrender to you. I offer my obeisance to you. O ocean of boundless 
compassion. I have fallen into the sea of worldly existence. Shower on me the nectar of your 
direct and supremely compassionate glance and rescue me. 


The meeting with the Master comes about when an individual finally cries out in all 

humility for help. To truly ask for help implies that one has finally surrendered, one 

has finally given up providing possible solutions. In this exquisite embrace everything 

is put aside — all that one has learned and all that is yet to be learned, all that one has 

done and all that one is yet to do. In this magical, mysterious moment, a seeker-after- 

liberation becomes open, absolutely still, and therefore humble and ready to receive. 
See note to V. 29 for grace. 


svāmin = lord; namaste = I offer my obeisance to you, I bow to you, salutation, (lit. 
na = ‘nor + ma = mine"); nata loka bandho = the destroyer of the afflictions of those 
who bow to him; kāruņya-sindho = ocean of compassion; patitam = fallen, descended; 
māmuddharātmīya = rescue me; rjvvà = direct, straight; atikāruņya = utmost, supreme 


compassion; sudha = nectar. 


durvára-samsára-davagni-taptam 
dodhityamanam duradrsta-vātaib | 
bhitam prapannam paripabi mrtyoļ 
Saranyam anyad yad ahant na jane [3811 


I am burning in the unquenchable fire of the world-forest. I am violently shaken by the winds 
of misfortune. I am full of fear.' I scek refuge in you. Save me from death, for I know of no 
other refuge. 


There are those who declare that they want a Master, but what they really want 
is someone powerful enough to do what they want done. When such a person prays 
to the Master that, thy will be done, what is really meant !s, *my will be done à 
However, when one is fortunate enough to find the Master in the core of one's own 
being, one stops being a plaything of society, culture, family, or desires. When one 


CONSER re nd RAN 
" See BrhUp 1.4.2, 1.5.3, 3.9.26, 4.2.4, 4.3.20, 4.4.22, 4.5.15; ChanUp 1.3.1, 8.9.1, 8.10.1, 
8.11.1; TaittUp 2.4, 2.7-8; KaUp 3.2, 6.2-3 on freedom from fear. 

See V. 41, 43, 178 on the forest. 
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has surrendered within, the external Master appears and the impossible becomes 
as , 


posame i of birth and death (samsara), otherwise known as the empirical world, 


is commonly compared to a wilderness on fire.. 


eis: "ble: davaeni = fire; taptam = inflamed 

HE ed, irrepressible; davāgni = forest fire; med, 

duos baado ne e dbaken pi and again, trembling constantly; duradrstavataih 

hot; ds er entsfortune: bhītam = frightened, terrified, afraid; prapannam = come for 
saaks mrtyoh = death; saranyam = surrender, refuge, protection. 


šāntā mahānto nivasanti santo 

vasantavat lokabitari carantah | E Ue 
tirndb svayam bbima-bhavarnavam janan 
abetunanyan api tarayantab |39] 


rtu TEE : : : d 

i t and peaceful individuals who, like the season of Spring, are ever doing goo 
o the Sod. Having themselves crossed the frightful ocean of worldly existence, they help 
others to cross it for no reason of their own. 


A Master wants nothing from anyone except their own happiness. How could they 
not? They know that everyone and everything is only one's own Self. The Self is that 
which is totally, permanently present and always has been so. The Self cannot be 
given. No one possesses it to give it to another. How could someone give you that 
which you already are? 

This verse compares the spontaneous joy which a Great One gives to the world to 
the season of Spring which brings forth flowers and new life. Even as a flower spreads 
its fragrance to one and all, equally, without distinction, so does the Great One 
spread love and joy equally to all. (The next verse follows up this idea.) 


Santa = one who is calm, peaceful; mahānto = a great person; vasanta — spring; 
lokahitarn carantah = doing good to the entire world; tirnah = one who has crossed, 


one who has gone over; bhīma-bhavārņavari = the ocean of worldly life is frightful; 
ahetunā = with no reason. 


ayam svabhāvas svata eva yatpara 
sramāpanoda-pravaņari mahatmanam | 
sudhāmšur esa svayam arka-karkaša 
prabhabbitaptam avati ksitim kila M40] 


Indeed, it is the very nature of these Great Ones, of their own accord, to remove the ills of 
others. Does not the moon, 


| of its own accord, cool the earth when it is scorched by the fierce 
rays of the sun? 


^ 


This sounds wonderful and appears to be the 


may see what looks like people, what looks like trees, what looks like the earth an 
the myriad things of the eart 


: h, at the core of these experiences is the Self, as it has 
always been. Thus from one : TUR pe rvwhere 
. overflowing, and thug RE perspective it appears that the Self pervades everywhere, 


: solace to all that come in contact with it, but, from 
another perspective, there is noth Ļ 


ignorant individual believes afflict 
not the sun that speaks of ill 


case, however, though a Great One 


ing which is not the Self. It is only because the 


Ictions are happening that solace is spoken of. It 15 
umination, but the eart | 
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In the previous verse, the spontaneous compassion of the Great One was compared 
to the season of Spring. 


svabhava = self-nature, essence; $ramapanoda = distressed with weariness, ills; 
pravanam = removal; mahatmanam = Great One; arka = sun; kila = signifies what is 
well known. 


brabmananda-rasanubbiiti-kalitaib pütaib susitaib sitaib 
yusmad vākkalas ojjbitaib $ruti-sukbaib vākyāmrtaih secaya | 
santaptam bhava-tāpa-dāva-dahana-jvālābhir enar prabho 
dhanyās te bhavad-iksana-ksana-gateb pātrīkrtāb svīkrtāķ |41 ]| 


O Lord! I am tormented by worldly afflictions as by the flames of a forest fire. Sprinkle your 
cool words upon me, issuing from your lips as from the mouth of a pitcher, your words which 
have been sweetened by the ambrosial bliss of the Absolute. They are purifying, soothing, 
delightful to the ear. Blessed are those on whom your glance rests for even a moment, accepting 
them as your own. 


Here commences the dialog between the Master and the student, a dialog instigated 
by the student who, in essence, says, *Have compassion for me and teach ime the way 
to end suffering.’ | 

See V. 38, 43, and 178 on the forest. 


brahmānanda = bliss of the Absolute; rasanubhüti = experience of immortality, of 
nectar, of elixir; pütaih — pure; susītaih = cool; sitaih = stainless; $ruti sukhaih = give 
delight to the ear; prabho = lord; ksana-gateh = even for a moment obtaining (your) 
glance, or, being connected with it; patrikrtah = those on whóm it falls; svikrtah — 
fortunate ones. 


katharı tareyari bhava sindbum etam 
kā và gatir me katamo'styupayab | 
jane na kiñcit krpayā'va mam prabho 
sarīsāra-duhkha-ksatim ātanusva M42 


How to cross this ocean of worldly existence? What should be my goal? What means should I 
adopt? Of these I know nothing. O Lord! Save me by your grace. Tell me how to uproot the 
grief of worldly life. 


A sharp intellect is a wonderful tool. But a point comes when one 1s NO longer 
satisfied with second-hand information. Then arises a tremendous resolve to ‘find 
out’. It involves a willingness to surrender. One surrenders all ideas of who one is, 
where one is, how one is, and humbly prays; ‘teach me’. 

What ‘means’ should I adopt refers to which, of all the various and seemingly 
conflicting means prescribed in the scriptures, should the disciple adopt. _ ; 

See ChānUp 7.1.3, ‘It has been heard by me from those like you'that he who 
knows the Self crosses over sorrow. Such a sorrowing one am I, yenerabis sir. Do 
you, venerable sir, help me to cross over to the other side of sorrow: 

See V. 3, 29, 50, 138, 149, 477, 489, 518, and 519 for references to grace. 


kathari = how; tareyam = how shall I cross; bhavasindhum = ocean of worldly 
existence; krpa = grace; prabho = Lord; samsara = ocean of worldly life. 


» 





" See BrhUp 4.4.23, ‘having become calm 
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tathā vadantam saranagatam svam 
santsdra-davanala-tapa-taptam | 
nirīksya kāruņya-rasārdra-drstya 
dadyād abhītim sabasá mahatma |43] 


i i disciple speaks thus. Th 
the flames of the world-forest and sceking protection, the p i ! "he 
de e at him with the tender eycs of compassion and immediately promiscs him relief, 


The moment a disciple earnestly asks for relief from the flames of the world-forest, 
the Great One promises such. This is a universal law and if one thinks that one has 
asked for help, and help has not appeared, one should look deep within oneself and 
sce where the fault lies. The saying is true, “Ask and ye shall receive.” 

See V. 38, 41, and 178 on the forest. 


tathā vadantam = he who speaks thus; šaranāgati = absolute self-surrender; nirīksya 
karunya-rasardra-drstya = seeing him with tender eyes of compassion; mahatma = 
Great One, great individual; sahasa = immediate; dadyad abhītim = promise of 
comfort, relief. 


vidvān sa tasmā upasattim īyuse 
mumuksave sādhu yathokta-kāriņe | 
prašānta-cittāja šamānvitāya 
tativopadesam krpayaiva kuryāt |44 


Out of compassion the knower of the Absolute should give the knowledge of the Truth to that 
student who, thirsting for liberation, has sought his protection, who duly obeys the injunctions, 


who observes the prescribed austerities, who is of serene mind and who is endowed with 
calmness! and the virtues. 


e con as the Master is satisfied that the prospective student is sincere, ardent, 
well-behaved, and possesses all the necessary prerequisites, the Master must begin 


instruction. In olden times, the teacher observed a prospective student for a lengthy 


period. ChānUp 8.7.3 mentions that Virocana and Indra lived a disciplined life for 
ar years before Prajapati began instructing them. The Tantrarāja Tae mentions a 
ve-year preparatory period. 

See MundUp 1.2.13: ‘Unto him w 
tranquil and who has attained peace, 
knowledge about Brahman by whic 

See V. 3, 28, 29, 30, 31, 84, 120 


IC 0 He truth); upasattimīyuse = has approached in the proper and 
ML ; Sadhu = an aspirant practicing spiritual disciplines, an ascetic; 


virtuous, good; prasānta cittāva = up wb cene 
SIX virtues beginning with anuli e mind; šamānvitāya = one who possesses the 


Šrī aes 
ma naista vidvan tava nāstyapāyah 
sarhsāra-sindkos larane ju papah | 
eee yata yatayo 'asya param 

m eva margam tava nirdišāmi 45 | 


ho has approached in duc form, whose mind is 
let the knowing teacher teach in its very truth that 
h one knows the Imperishable person, the true. 
» 376 for references to mumuksutva. 


self-controlled . . .?. 


| 
l 
| 
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The auspicious Master said: 
Fear not, O learned one. For you there is no danger. There is a means to cross the ocean of this 


fluctuating worldly life. I shall reveal to you that very way by which those who have striven in 
the past have reached the other shorc. 


The gift of fearlessness (abhayadana) is, in one sense, the only gift that a Master can 
give to a student. What more can a Master say than, ‘Have no fear, be happy.’ For 
the student is actually the great inner Self and all that the student need do is to realize 
this truth. Thus, the first teaching given is the knowledge, ‘Have no fear’, and.then, 
once the student is no longer frightened and a certain amount of composure and 
concentration are present, the student is qualified to receive further instruction. 

See BrhUp 4.2.4 wherein Janaka and Yājūavalkya speak of fearlessness. Also see 
BrhUp 1.4.2, 1.5.3, 3.9.26, 4.3.20, 4.4.22, 4.5.15; ChanUp 1.3.1, 8.9.1, 8.10.1, 
3.11.1; TaittUp 2.4, 2.7-8; KaUp 3.2, 6.2-3 on freedom from fear. 


$rī gurur = auspicious Master (S77 is used as an honorific prefix to indicate holiness); 
mā = not; bhaya = fear; nāstyapāyah = there is no danger; samsara- 
sindhostaraņe'styupāyah = there is a means to cross the ocean of fluctuating worldly 
life; margarn = path. 


astyupāyo mabàn kašcit samsāra-bhaya-nāšanab | 
tena tirtvà bhavāmbhodbirit paramānandam āpsyasi |46 il 


There is a great means which will destroy the fear of worldly existence. By it you may cross the 
ocean of worldly life and attain' the supreme bliss. 


astyupayo mahan = there is a great means, path, technique; naga = to destroy; 
bhaya = fear. 


vedantartha-vicdrena jāyate jnanam uttamam | 
ten ātyantika-satitsāra-duhkhanāšo bhavatyanu 14711 


Supreme wisdom arises from an enguiry into the meaning of the Vedanta. This is followed by 
the complete destruction of the sorrows born of relative existence. 


Again and again one hears Vedanta proclaim the necessity, and greatness, of ‘enquiry’ 
(vicara). In order to begin to have an insight into the Self, it appears that one must 


question one’s most cherished presuppositions, i.e., Was I born? Am I my physical 


' Again, both for emphasis and for fixing the teachings securely in the student’s mind, as well 
as for increasing the student's ardor, the Master repeats that there is a means, and, ‘that means 
is ‘great’, by which one may destroy fear and attain supreme bliss. Embedded in this teaching 
(upadeša) is the idea that all one must do is to destroy fear (Advaita is fond of declaring that 
liberation is nothing more than the destruction of ignorance — avidyanasa) and that which was 
always the case, liberation/eternal bliss, will spontaneously manifest itself. Sankara said in his 
BSBh 1.1.4, ‘All the scriptures do is to aim at the removal of difference imagined through 
ignorance’. Thus, the ‘attainment’ of the Self is but a ‘discovering, a realization of what has 
actually always been the case. Being eternally attained, where is the need for action ("being - 
already released, he is released’ (KaUp 5.1); ‘being already the Absolute, he attains the Abso- 


lute’ (BrhUp 4.4.6))? 
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body? Am I my thoughts? Am 1 really so and so? How do I know that I exist? Who. 


ts? Have they created me or have I created them? Who am I? 


"See KaivUp 1.4, ‘The ascetics who have ascertained well the meaning of the 


Upanisadic knowledge . . . are all liberated”. 


duction.); artha = meaning, purpose, aim; vicāra = 


tk tos va : Intro 
vedanta = the Upanisads (see'intr dom depending on the context; uttama = highest 


enquiry; jiiana = knowledge or wis 
or supreme; anu = followed by. 


šraddhā-bhakti-dhyāna-yogān mumuksob 
mukter betün vakti sāksāt Sruter gib | 

và etesveva tisthatyamusya 
mokso'avidyākalpitād deha-bandhat 481 


The scriptures declare that faith, devotion, meditation,! and yoga are the direct means to 
liberation. That person who stands established in them is liberated from the bondage of the 
body which is due to ignorance. 


In the Introduction to his BSBh, Sankara said, ‘Superimposition (of the not-self on the 
Self) is considered by the learned to be ignorance. And the realization of the nature of 
the real entity by separating the superimposed from it is called knowledge/liberation.” 

Bondage of the body means the false superimposed identification of the body upon 
the Self which is solely due to ignorance. 


$raddha = faith (see v. 26, 120); bhakti = devotion (see v. 32—33, 36, 120); dhyana = 
meditation; yoga — a path(s) leading to oneness with the divine or one's Self (YS 1.2 
defines yoga as ‘destruction of the mind's fluctuations — yogas citta vrtti nirodbab), 
this verse may also be translated as bhakti-yoga and dhyāna-yoga; tisthatya-musya = 

one who is established in them; the word amusya = ‘belonging to the family of such 
a one’, indicates that such a person is very rare. 


ajitāna-yogāt paramātmanas tava 

hy anātma-bandbas tata eva samsrtih | 
tayor vivekodita-bodha-vanhib 
ajnana-karyam pradabet samūlam |149|1 


In reality you are the supreme Self but due to iation with i 
i à your association with ignorance, you appear to be 
in bondage to the not-self which alone is the sole cause of CHE pui The flame 0 


knowledge, kindled by discriminati : 
| c sm id ee between the Self and not-self, completely burns away the 


; ding oF ilan The Master, out of compas- 
Se s In reality, he is the supreme Self. However, out 0 
frantically as himself to be a body and in his imagination, he is now 

€ secret to the liberation. Yet, one cannot find liberation by 


d i ; 
ERU ee a surprise to hear that liberation comes by knowledge and not 
See V. ai S = a is self-evident. It needs no one’s help to be. | 
ys that one must discriminate between the Self and the not-self- 


See KaivUp 1.2, "Seek 
p 1-2, Seek to know the Absolute by faith, devotion, meditation, and concentration’: 





| 
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aramātma = supreme Self; anātma-bandha = bondage to the motel bodha = 
knowledge. ; 


šisya uvdca: j 
krpayā šrūyatāri svamin prasno’yam kriyate maya | 
yad uttaram abam šrutvā krtarthab syam bhavan-mukhat \\S0Il 


The student said: 
Master, please be compassionate and listen to the question I wish to ask. By hearing an answer 
from your lips, I shall feel gratified. 


There are two points implied in this verse. First, tradition declares that a student 
should never address the Master until and unless he or she has first received the 
Master's grace (krpayā šrūyatām). Regarding behavior, a student should show respect; 
rise to answer when spoken to; approach the teacher only when told to; speak only 
when spoken to; speak only as much as necessary. One is either a student or a 
teacher. A student should not behave like a teacher nor should the teacher act like a 
student. To be a student necessarily entails that one has an attitude of, ‘I do not 
know, please teach me.” Humility is the foremost quality and hallmark of a student. 
Humility implies, ‘I do not know, please teach me.’ Thus, a student, first and foremost, 
listens. The phrase ‘from your lips’ implies not only that the student acknowledges 
his studentship, but also that there is nowhere else to turn other than to the Master. 
The KaUp 1.2.8 states, “Unless taught by one who knows, one cannot gain access to 
it. The second point is that tradition declares that one should not instruct another 
until and unless one is asked to do so. Thus, even were it the case that God or the 
Master knows everything, it is still incumbent upon the student to ask for instruction. 

See Satyakama Jābāla's approach and Gautama’s ultimate acceptance in ChanUp 
4.4.3, ‘I wish to become a student of sacred knowledge. May I become your pupil, 
venerable Sir.’ See also BrhUp 2.1.14; MundUp 1.1.3; ChanUp 4.14.1; 4.2.2, 4.9.2, 
6.14.1, 7.1.1; TaittUp 1.2.3, 1.3.3, 1.9.1, 3.1.1; MundUp 1.2.12-13; KaivUp 1.5; 
KaUp 1.2.8. ; 

See V. 3, 29, 42, 138, 149, 477, 489, 518, and 519. for references to grace. 


krpayā = grace; compassion. In this context, what is being asked for is gurukrpā or 
the grace of the Master; svāmin = lord; master; teacher; spiritual preceptor (from the 
verb root sva = ‘own’ or ‘self + asmi = ‘I am’; thus the only independent one, 1.€., 
the Lord or Master); prašno = question. 


ko nama bandhah katham esa dgatab 
katharit pratistha’sya katham vimoksab | 
ko'sāvanātmā, paramab ka ātmā 

tayor vivekah katham etad ucyatām (51 


What, indeed, is bondage? How did it begin? How does it continue to exist? How is one freed 
from it? What is this non-self? What is the supreme Self? How is one to discriminate between 
them? Please speak to me about all these. 


ln Verse 49, the Master declared that the student is, in reality, the supreme Self 


(paramatman) and it is an apparent association with ignorance which produces the 
not-self (andtman) and bondage. Thus, after hearing this, the student reverently asks 
a series of seven questions beginning with the seemingly experiential predicament 


84 Vivekacūdāmaņi 
i i ion first, namely ‘how 

: Master begins by answering the fourth question first, ely *h 
AU. achieved?” This he does in verse 71 after first making sure the disciple 
clearly understands that liberation is not merely book-learning nor second-hand know- 


ledge nor something that is outside of the disciple. 


: ; = from the verb 
= what; wherefore; by what reason; how; bandha bondage ( 
Schade Su bind’); pratisthā = standing still; resting; existing for a long time; 
persevering; vimoksah = cessation; set free; liberated; freedom; anatma = not-self; 
paramah ātmā = supreme Self; vivekah = discrimination. 


Srigurur-vaca: f 
dhanyo'si krta-krtyo'si pavitam te kulam tvayā | 
yad avidyā-bandha-muktyā brahmī-bhavitum icchasi |521 


The beneficent Master said: 
Blessed are you. You have done what needed to be done. Through you your entire family has 
been purified because you desire to attain the Absolute by becoming free from the bonds of 


ignorance. 


By speaking so compassionately and with such high praise, the student will naturally, 
and at least for the time being, lose whatever anxiety was present and begin to seek 
the Self with confidence and earnestness. As in all explanations, many perspectives 
are simultaneously possible. The student is blessed for, from the Master's perspective, 
the student is the Self, here and now. The student has done what needed to be done 
or, as Advaitins say, ‘accomplished the already accomplished’ (praptasya praptib) 
From another perspective, because the student has begun to seek the Self, success is 
assured; it is just a matter of time now. Once one has begun the quest, one will not 
stop until victory is gained. The BG 2.40 declares, ‘In this path, no effort is ever lost 
and no obstacle prevails.” Because one is the Self, bliss absolute, one will never cease 
searching until one discovers that which one really is. This is true for everyone but 


especially for those who are consciously seeking the Self. And not only oneself, but 


also one's biological family benefits. However, the word family (kula) has an incred- 
ible variety of meanings, all of which may be subsumed under the concept of 'group- 
ing together, implying manifestation’, including condensation, solidification, that which 
binds or contracts; whatever has name and form; any unit of manifestation; human 
body; abode; residence; family; world: universe; embodied cosmos; all of creation; 
divine creative energy; God’s body; philosophical systems characterized by certain 
principles. Thus, the family, from many perspectives, will be purified. 

One's treasure (dhana) is that-which-one-holds-dear. The Master implies, ‘because 
you desire to attain the Absolute . . . you and your entire family have become pure... 
ms are you blessed, thus do you deserve the treasure.’ Worldly people believe 
that ae objects constitute one’s treasure, one’s fortune. But sense objects, truly 
T. st Hi not enjoyed and consumed by individuals so much as they enjoy an 
on id in enal, When sense organs come into contact with sense objects, after 
Eventually an d ceting moment of happiness, one becomes tired and worn out. 

y even the body itself wears out. If sense objects really gave bliss absolute 


one : 
; would not become tired and seek solitary rest in sleep. True good fortune, to the 
piritual aspirant, is detachment from sense objects. 


. Note that 'bhavitum” in brahmi-bhavi TAE divin 
that the realization of the Absolute ha Beta ECS a referens 


. « j 1 aliza- 
tion is pens in a future time. In other words, re 
S something that has not Yet occurred. Yet, according to the Advaita dictum 


a ma et te 


doe Dee ce m de os eS 
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ver is produced is impermanent' (yat janyam tadanityam), it follows that real- 
ization must also be impermanent. This is not so. Though the individual is the Self, here 
and now, it is not known. What is the Reality which one is attempting to speak about? 
[s it somewhere else? Is it not (somehow/some way) the very light by which one asks 
the question and goes 1n search of the answer? The seeking itself must be That. Non- 
duality implies that the seeker, the sought, and the act thereof are not different. One 
can never meaningfully say, ‘I am this’. It is not possible to know what the Self is, but 
one can know what it is not. Whatever is pointed out as ‘this’ is not all of oneself. Can 
there ever be a perception or act of imagination without you? Experiences belong to 
you. Experiences come and go. Thus, the Self need not be obtained. One is already 
the Self. What is ‘other’, alone can be obtained. Though the ‘I’, as the constitutive 
Being of the individual, is continually and eternally manifesting itself and is known as 
the content of the ‘I’-notion, for it to be consciously known a philosophical/religious 
enquiry is necessary. The fruit of this enquiry is immediate realization. The MundUp 
3.2.9 statement, "Brahrnaveda brabmaiva bhavati’, (the knower of Brabman becomes 
Brabman), does not mean a change of state or an attainment. The Sanskrit root ‘bhi’ 
from which ‘bhavati’ (becomes) is derived, means both ‘being’ and ‘becoming’. In the 
present context it refers to ‘being’. One is what one always is. To attain the unattained, 
action is necessary. But to attain the already attained, no action is required. Knowledge 
of the fact as-it-is will dispel the darkness of ignorance which covers it. 


‘whate 


dhanya = fortunate; auspicious; blessed; treasure; one who deserves the prize or 
treasure; pavitam = purified; cleansed; kulam = family. 


rna-mocana-kartárab pitus santi sutadayab | 
bandha-mocana-karta tu svasmád anyo na kašcana (531 


There are sons and others to discharge the debts of the father. However, there is no one other 
than oneself to free one from one's own bondage. 


According to the TaittSarh 6.3.10.5, a brabmin is born with three debts: to the seers, 
to the gods, and to the forefathers. Also see BDh. 2.11.9-33. In the second stage 
(āšrama) of one's life, that of the householder (grhastha), one pays back these three 
debts. The debt to one's ancestors is repaid by marrying and having children, espe- 
cially male children. In a patriarchal society, it is the male children who keep the 
amily line alive. The debt to one’s teachers is repaid by educating the next genera- 
tion. The debt to the gods is repaid by performing sacrifices. The point of this verse 
I5 that, even were a father not to repay these three debts, or any others that he may 
ave contracted, it is always possible for another to repay them for him. But, no one 
can free another besides that person themself. This verse and the following verses 
emphasise that direct realization is the only means of removing ignorance: 
ee V. 54—58, and 68 on freeing one's own self. 


ke = debt; mocana = to free; pitā = father; pitr = forefather, ancestor; suta = child, 
otfspr ing; bandha = bondage; mocana = freedom from. 


ster tyasta-bharadeh dubkham anyair nivaryate | 
‘dhadi-krta-duhkbam tu vind svena na kenacit 5411 

br suffering caused by a load on the head can be removed by others. But the suffering caused 
Y tunger and the like can only be relieved by oneself. 
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may enter a restaurant and remain there year after year, from morning unri| : 
evening, reading the menu. They may speak with the waiters and make friends With | 
h k B til and unless one orders the food and eats it, one's hunger will no 
the cook. But unti | | j A | 
be appeased. What is necessary is a direct, personal experience. nd once one has. 
had the experience, one need not go to another restaurant. It is one's hunger Which | 
brought one to the restaurant. Once appeased, its purpose is finished. | 
See V. 53—58, and 68 on freeing one's own self. 


À person 


masta = the head; nyasta = placed, deposited; bhara = load, burden, trouble; duhkha | 
= suffering, pain, unhappiness, sorrow; ksudha = to be hungry. 


patbyam ausadha-sevā ca kriyate yena rogiņā | 
ārogya-siddhir-drstā'sya nānyānusthita-karmaņā M55 ll 


A patient alone regains health by taking medicine and observing dietary rules, but not by the | 
efforts of another. i 


Sankara's slogan is: "To one's Self; to Self-experience.' The Real is involved in, and i | 
the basis of, one's everyday experience. Immanently here and now, the quest begins : 
and ends. Where could Reality be but right here, right now? To search means that _ 
one is really looking for comfort, which one wants to last forever. But no state of | 
mind can last forever. Nothing in space and time lasts. In the ‘realm’ of non-duality, | 
everything is complete, right now. Where there is One, no support or proof is needed. ` 
Reality need not be pointed at. It can’t be said to be ‘here’ or ‘there’. It is not the | 
result of a concerted effort. It is here and now. It is nearer than the nearest. It is 
not seen because one looks far away from oneself (outside, in names and forms, in 
objects and in that which is not one's Self). | 
_ See BGBh. 18.50, ‘Though quite self-evident, easily knowable, quite near and form- : 
ing the very Self, Brabman appears to the unenlightened, to those whose understand- 
Ing 1s carried away by the differentiated phenomena of names and forms created by ` 
Jans, as unknown, difficult to know, very remote, as though he were a separate 

Ing. 

See V. 53-58, and 68 on freeing one's own self. 


MAL Dia 


pathyam = suitable, pro cr belong 3 : "mA 
sick, ill; arogya-siddhir eh to the way’; ausadha = medicine; rogiņā 


vastu-svaripam sphuta-bodha-caksusa 
svenaiva vedyam na tu panditena| — 
candra-svarūparit nija-caksusaiva 
Inātavyam anyair avagamyate kim 15611 


The true nature of Reality should be a 
pprehended by oneself through the eye of clear know- 
ui me pae through another, though he may be a scholar., The Mature of the moon is to bē 
rougn one S own eyes. Can others make one know it? 


| 
| 
| 
| 
| 
| 


Once, i l 
"Who d UE had a chance meeting with an Indian monk who asked me 


ed in India and being used to this t f English and being 

C of SIS ! Dcga n to answer him, ‘I A John Grimes’ but Ast I reached the 
Again, since I h, d : Bas, family name, who you?” (‘bas’ is Hindi for ‘stop, enough}: 
ad studied Indian thought, I very confidently and boldly began © 





OE OB SWS e tA a ud. "uud... Va Was I Ru t alto wo am S 


| 
| 
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, ‘I am the immortal Atman’ but just as I reached the ‘A’ of Atman, agai 
ei me, ‘Bas, book name, who you?" With the first ‘bas’ he wiped out ds d 
that I was my physical body. With the second ‘bas’, he wiped out my entire mental 
universe. What was left? With two small words he had succeeded in conveying to me 
that I was neither my body nor mind. How to answer him? So I said, ‘I do not know.’ 
Immediately he responded, ‘Find out’. I replied, ‘How?’ He responded, ‘Not how, 
fnd out’. Again I asked, “How?” He was holding a handkerchief in his hand and he 
opened his fingers and let the handkerchief drop to the ground and as it fell he said, 
‘Let go’. Again I asked, ‘How (to let go)?” He responded, ‘Not how, let go’. And then 
he turned and left the room. 

See BrhUp 2.4.5, ‘The Self is to be seen’. 

See V. 53-58, and 68 on freeing one’s own self. 


vastu-svarüpam = the true nature or essence of reality; sphuta-bodha-caksusa = known 
through the clear, undefiled eye of knowledge; svenaiva vedyam = become the object 
of one’s own comprehension; pandit = scholar; candra = moon. 


avidya-kama-karmadi-pasa-bandham vimocitum | 
kah šaknuyād vindtmanam kalpa-koti-šatair api 1571 


Who but one’s own self, even after the lapse of hundreds of millions of years, could destroy the 
bonds of ignorance, desire, action, and so on? 


The question is, ‘Who is the Self; what is knowledge?” Certainly it is not information. 
It is not about things, people, places, ideas, externals outside of oneself. Knowledge 
is wisdom which is the Self, within. Knowledge is not a prize for passing some tests. 
Knowledge is not a reward for good behavior. One is eligible for knowledge because 
one is knowledge. One need not merit knowledge, it is one’s own. Because one sees 
‘the other’ as physical, as a body, one is quick to look elsewhere. The question is, 
‘Why begin with others?’ Begin with yourself. Advaita declares that the world is non- 
real and that one's Self is real. Isn't it strange? One says one thing and another hears 
another. Though the words are the same, there appears to be a gap between speaker 
and listener, between scriptural injunctions and religious aspirants. How to close the 
gap? Give up the idea of being what you think yourself to be and there will be no 
gap. When one imagines one as separate, a gap is created. Such a gap need not 
e br idged — just don't create it. Ekam evadvitiyam — ‘one only without a second. 
How very strange! The very same words which seem true to the sage, to me appear 
immanently false. ‘There is no other,’ how obviously untrue! Thus, the injunction o 
qualification. To find the Self it is imperative that one look in the right place: Le., 
within. Looking outside just won’t do it. sc T : 
A kalpa is a cycle of time of an extremely long duration. It is a day’ of Brahma 
and is divided into a number of lesser periods called manvantara. Four yugas makes 
a mahāyuga (or manvantara) and one-thousand mahd-yugas make a half-kalpa Or 
1:320,000,000 years, which is the duration of one day or one night of Brahma. Two 
Fkalpas make a kalpa which is One Day of Brahma (i.e. a day and a night). 


ce V. 53—58, 68 per freeing one's own self. 


avidyā = ignorance; kama = desire, lust; karma = action; adi = ‘and so on’, which in- 
cludes birth, life, death, happiness, unhappiness, etc: pāša = bonds, rope; kapa S 
Extremely long cycle of time, 8,640,000,000 years; koti-Satair = hundreds of millions. 


"2 
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na yogena na santkhyena karmanā no na vidyayā | i 
brabmatmaikatva-bodhena moksah siddhyati nānyathā 1581 


Neither by Yoga, nor Sankhya, nor action, nor learning is liberation achicved but only by the 
realization of the oneness of the Absolute and the Self and in no other way. 


The Sankhya and Yoga philosophical systems both postulate dualism. As well, they 
both postulate that the supreme goal of life is to be achieved by action and/or dis- 
criminative knowledge (purusa prakrti viveka). Both systems postulate a plurality 
of individuals. All of this is in conflict with the oneness of the Absolute as presented 
by Sankara. As the BrhUp declares, ‘Liberation, which is not a product since it is 
ever-existent, cannot be produced by action.’ 

The saint Tayumanuvar said, ‘Why all these mahayogas? You are already the Self. 
Why don’t you remain established in your own natural state? Don’t forget who you 
are, don’t cease to be aware of it, and don’t concern yourself with all these exotic 
practices.” 

See V. 6, 7, 10, 11, 13, 57, 60—61, and 149 on ‘action will never produce liberation’. 

See SvetUp 3.8, ‘Only by knowing the supreme person does one pass over death. 
There is no other path for going there’; also SvetUp 6.15. 


yoga = a philosophical school expounding mind control founded by Patanjali; 
samkhya = a philosophical school expounding dualistic realism founded by Kapila; 
brahmātmaikatva bodhena = realization of the oneness of the identity between the 
Absolute and the Self; siddhyati = is revealed or realized; nānyathā = not otherwise, 
in no other way. 


vindya rūpa-saundaryani tantri-vadana-sausthavam | 
prajà-ranjana-mátram tan na sāmrājyāya kalpate 1591 


The beauty of a vina's form and the skill of playing on its strings serve only to please others; 
but they do not suffice to confer sovereignty. 


lāpas is needed only when one has a goal; something to attain. The eternal is 
ere and now. Advaita calls this ‘the attainment of the aleady attained’. Examples 
piven include ‘finding a necklace around one's neck which was thought to be lost’ or 
d ave Bae MED he was a thief but discovers that he is really a prince’, or *the 
(arabia © the seemingly lost 10th man”. This is called ‘obtaining the already attained’ 
AS E rap 3 ) In other words, one is already the Self and thus no amount of 
become a STRUM one what one already is. One is born a prince; one need not 


eme 1.6.2, "In this space of the heart lies the immortal... he obtains 


See ChanUp 8.28, ‘If a person is desirous of the world of song and music, out of 


one's MAR 
rs IS Eus song and music arise. Possessed of that world of song and music, 


vina = the Indian lute; saundarya = beautiful; samrajya — sovereignty. 


vag-vaikhari šabda-jharī sastra-vyakhya 
vag arī šabda. 'ra-vyākhyāna-kaušalam | 
vaidusyarit vidusam tadvad bhuktaye na tu muktaye 6011 


——————Á——Á—— — m— — Suae ame a m + — a n 


A —— na mm 


— —À—— N S 


Crown Jewel of Discrimination 89 


radio, articulate speech, proficiency ir explicting thc scott aaa 
these give enjoyment but not liberation. 


A wave Is only water. Forgetting what it really is, and thinking itself to be a name 
and a form, it endlessly goes in search of its own identity. When a wave first enquires 
into who it is, it initially thinks that it is a part of the whole. Big, little, good, bad, 
action, inaction scem TO rise up, mere froth of ignorance. Yet these waves will never 
find out who they really are if they restrict their enquiry to what is other than what 
they are. Looking at names and forms can never take one back to one's essence. 

See KaUp 1.2.9, "One cannot grasp this by reasoning’. 

Generally four stages of speech/sound are distinguished: supreme sound (para); 
yisible sound which can be heard as ‘om’ (pasyanti); middle sound which refers to 
a variety of basic sounds (mātrkā) which are very subtle (madkyama); and manifest 
sound (vaikhāra) which is the grossest level of sound and which is heard in ordinary 


speech. 


vāg vaikharī = erudition, speech made of easy words; šabdajharī = fluent speech, 
articulate words; kauSalam = skillfulness, proficiency; bhukti = enjoyment. 


avijūāte pare tattve Sastradhitis tu nispbalā | 
vijūāte'pi pare tattve éastradhitis tu nispbalā 1611 


Study of the scriptures is fruitless if the supreme Truth is not known and, when the supreme 
Truth is known, study of the scriptures is equally fruitless. 


Who is it that desires to study? The Truth is here and now. It has always been here 
and now. It is only because one has an idea that one has to perform some action, to 
obtain something new, that one studies, one searches. Yet, that which is prompting 
one to search is already present. The desire for Truth arises from Truth itself. Study 
is but the mind working on the mind. But the Truth is somewhere where the mind 
cannot go. 
An oft-noted consequence is that, prior to self-realization, mere book-learning 1s 
useless unless it is accompanied by discrimination and detachment, and, to a person 
of self-realization, it is useless since that person has already achieved the ultimate 
goal of life. 
Compare BrhUp 4.3.22, ‘the Vedas are not the Vedas’ (yatra veda avedāh). 
3 PS KenaUp 3, ‘It is other than all that is known, and It 1s also beyond the 
nknown'. | 


pare tattve — superior or supreme truth; nisphala = fruitless, without results. 


"abda-jalari mahdranyam citta-bhramana-karanam | 
a0 prayatnat jnatavyam tattvajnat tattvam ātmanab |62. 


The flow; a hich causes the mind to wander 
wing together of many words is like a great forest W deavor to know the true 


confused, Therefore, those who know this Truth should earnestly en 
nature of the Self. 
Words, like trees in a forest, proliferate and increase unceasingly. However, they also 


nd to obscure what is: of utmost importance. 
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: i | ing the words 
ānUp 7.1.3, But, venerable sir, I am only like one knowing t rds and 
T Ps df the Self.’ See V. 64-65, 399, and 474 on mere words. 


maharanyam = great forest; bhramana = wandering, roaming about; atah = therefore, 


ajfiana-sarpa-dastasya brahma-jūānausadbarit vind | 
kimu vedais ca šāstraiš ca kimu mantrah kim ausadbaib |631] 


For one who has becn bitten by the serpent of ignorance, the only remedy is knowledge of the 
Absolute. To such a one, of what avail are the Vedas and scriptures, sacred syllables and 
medicines? 


Knowledge cf the Absolute is that which removes ignorance. This has nothing to 
do with the body, the mind, the senses. One is the Self, here and now. There is no 
relationship, no cure. This has nothing to do with anything that is destructible Or 
impermanent. One is the lion of Truth and wherever a lion roams it cuts its own path. 

When a person has been bitten by a snake, one does not ask irrelevant questions 
like, ‘How large was the snake? When was it born? How fast was it moving?’ and so 
on. If one does, one will die before one is saved. What is of utmost importance is to 
remove the poison. Likewise, the only antidote for the poison of ignorance is know- 
ledge of the Absolute. See V. 12, 112, 140, 199, 237, 248, 303, 388, 405, 407, and 
550 for references to a snake. 

See BrhUp 4.3.22, *Here a father is not a father, a mother is not a mother, worlds 
are not worlds, gods are not gods, and the Vedas are not the Vedas'. 


ajnana-sarpa-dastasya = bitten by the snake of ignorance; mantra = sacred syllables, 
a sacred word or phrase of spiritual significance and power; ausadha = medicine. 


na gacchati vind panam vyādhir ausadba-sabdatab | 
vinā'paroksa anubhavam brahma-šabdair na mucyate |6411 


A disease is not cured by the mere repetition of the word ‘medicine’. One must imbibe it. 


Similarly, without direct realization, liberation does not arise merely by uttering the word 
‘Brahman’. 


A dream ends only when one awakens. A disease is cured only when one imbibes the 
medicine. Hunger ceases only when one consumes food. Arise! Awake! A merely 
mechanical repetition of a mantra will not, by itself, produce liberation. When one is 


suffering from a headache, the mere repetiti "ier MEDIE e 
the headache. In fact, petition of the word ‘aspirin’ will not remo 


, headac it may increase it! The only cure is to take the medicine; 
assimilate it, become one with it. y 


See KaUp 3.14, ‘Arise, awake! : i mu 
À razor's sharp edge is Pardi? e! Pay attention, when you've obtained your wishes! 


I : to cross; that, poets say, is the difficulty of the path.” 
| See had 7.1.3, But, venerable sir, I am only like one knows the words an 
not a knower of the Self.’ See V. 62, 65, 399, and 474 on mere words. 


vinā = without, except; aparoksānubhava = direct experience. 
akrtvā dr$ya-vilayam ajūātvā tattvam atmanab | 
brabma-sabdab kuto muktir uktimatraphalair nrnam \l65\l 
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without effecting the dissolution of the seen, and without knowing the Truth of the Self, how 


can one a 
noise: 


chieve liberation by the mere repetition of the word ‘Brahman?” The result is merely 


jc should be obvious that one can learn to chant the mantras, and even to learn what 
they mean, and still remain unenlightened. Surely this shows that the mantras must 
have some deeper meaning which does not appear to the intellect. Inner enlighten- 
ment is based upon intuition and not intellect. ‘Only he who has seen can properly 
speak about the One' (AV 2.1.1; RV 1.164.6); ‘It is not understood by those. who 
understand. It is understood by those who do not understand" (KenaUp 2.3). See also 
BrhUp 4.3.30; 2.4.14; 3.4.25 3.7.23.) 


drsya = whatever is seen; kutah = whence? 


akrtvā satru-saribaram agatvā akhila-bhū-šriyam | 
rājā aham iti šabdād no raja bbavitum arhati Il661l 


A person docs not become a king merely-by saying: "Tam king’, but by killing one's enemies and 
taking possession of the splendor and wealth of the entire kingdom. 


Though it may be true that a person is already the Self, unless one ceases to be under 
the spell of the delusion of ignorance and directly, personally realizes the Self, it is as 
if one is not the Self. Further, it is not merely by declaring oneself a king that one is 
so. It is by possessing the necessary requirements. 


Satru = enemy; raja = king. 


Gptokim kbananam tathoparišilāpākarsaņam svīkrtinm 

niksepab samapeksate na bi bahib šabdais tu nirgacchati | 

tadvad brahma-vidopadesa-manana-dhyanadibhir labbyate 
māyā-kārya-tirohitari: svamamalam tattvan na duryuktibbib |1671 


A buried treasure hidden underground reguires the words of a reliable person, excavating, 

removal of the stones and earth covering it, and actually possessing it. Merely calling its 

name will never bring it forth. Similarly, the pure Truth of ihe Self, which is hidden by the 

obscuring power of illusion (māyā),' can be obtained only through the teachings of a knower 

cd the Absolute followed’ by reflection? meditation, and so forth; but never by perverted 
soning. 


In the last few verses, Sankara has been trying to point to the absolute necessity for 
ene prerequisites to be present. These prerequisites require effort. Even if eventually 
aükara will declare that it is not by action that the Self is realized, there are SH 


LL . $ 
According to Šaūka īvā meant either the veiling power of Visņu, magic, OT illusion. 
n the BS itself, is veri oly E ce (BS 3.2.3) and there the implied meaning 15 illusion 


‘R : Z HAL 
(But the dream creation is mere māyā, because of its nature of not being a complete manif 


tation of th ; | 
2 e totality of attributes’). 
ns BrhUp 2.4.5, 4.5.6, *. . . to be heard, to be reflected on, to be meditated upon’. See V. 70; 


42, 365 on reflection, meditation and so on. 5 
V. 110-112, 125, 245, 406, 497, and 574 for maya. 
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a m a jā i pt dy i 


certain conditions which must be established before the liberating word will achieve ` 


its magic. One must know where to look, and what to look for. 


āptokirn = words of a reliable person; khananam = the act of digging, excavating: | 


s 
e 


i i itual i i | f the Absolute: 

hma-vidopadeša = comprehensive spiritual instruction by a knower o ute; 

prd aleon, dhyana = meditation; maya = illusion; tirohitam = hidden; na 
duryuktibhih = not obtained by perverted reasoning. 


tasmat-sarva-prayatnena bhava-bandha-vimuktaye | 
svaireva yatnab kartavyo rogāder iva panditath |168 ll 


Therefore, the wise themselves should, as in the case of disease and the like, personally strive by 
every means to experience liberation from the bondage of worldly existence. 


The word ‘therefore’ signals that the discussion of the previous nine verses is now 
being concluded. ‘By every means’ means that, having acquired the four-fold pre- 
requisites, the wise disciple should seek and approach a sadguru and strive diligently 
to achieve realization. 


tasmat = therefore, hence (one must get rid of one’s bondage oneself); sarvprayatnena 
= by every means; svaireva = by themselves; rogadi = from disease and so on (hunger, 


thirst, etc); panditaih = by the wise (this context implies not so much a scholar as a 
wise person). 


yas tvayā adya krtab prašno varīyān šāstravin matab | 
Sittra-prayo nigūdhārtho jūātavyas ca mumuksubbib 16911 


The question that you have asked today is excellent. It is approved by those well-versed in the 


scriptures. Like an aphorism, it is brief, well-formed, and pregnant with meaning. All who seek 
liberation should know this question. 


In verse 51, the disciple asked, "What is bondage? How did it arise? How does it 
continue to exist? How is one to get rid of it? What is the not-self? Who is the Self? 
How to distinguish between the two?” Instead of immediately answering the first 
question, the teacher spoke at length about the futility of mere words without an 
accompanying earnest desire for liberation and the understanding that this seeking 
requires real self-effort. After thus forewarning the student and rendering absolutely 
clear what is involved, once again the teacher praises the disciple for his intelligent 
mestior: Toda, with gossip at such a premium, it should be noted that the disciple 
x Tor as vielai the teacher or other needless pieces of information. In a few 
a Xe at was asked was all that is necessary. This, itself, reveals the student's 

An aphorism (sūtra) is defined as: 


: *It must ef: wi h r re- 
ducible; clear; comprehensive; penetra Een arcade words not ftis 


te the essence meant; and faultless grammarwise. 


prašno = question: sūtra = aphorism; 
pithy, extremely condensed; nigüdha 


thread (from the verb root siv = ‘to sew’); terse 
rthah = words are few. 


šrausvāvahito vidvan 1 i 
ey APO Vidvan yan maya samudiryate | 
tad-etad-šravaņāt sadyo bhava-bandhad vimoksyase 11701l 
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Listen attentively, O learned one, to what I say. By listening’ you will immediately be freed 
from the bonds of worldly existence. 


Listening, carefully listening, is essentially an investigation determining the meaning 
of scriptural words or declarations, especially the great sayings (mabavakya). Listening 
for a supremely qualified aspirant, will immediately enlighten that aspirant. Otherwise, 
listening and subsequently study, reflection and contemplation orient one’s mind to 
what is to be sought and provide a framework, grounded in the sage's experience, by 
which an aspirant’s own subsequent realization will occur. Listening, in this context 
does not mean merely hearing the sounds, but carefully imbibing the meaning putting 
it into practice. 


érnusvavahito = listen attentively; vidvan = learned one; bhava-bandhad vimoksyase 
= immediately freed from the bonds of worldly existenc. 


moksasya betub prathamo nigadyate 

vairāgyam atyantam anitya-vastusu | 

tatab šamašcāpi damas titiksā 

- nyásab prasakta akbila-karmanam bhrsam |0711 


The first step in the means to liberation is declared to be a complete absence of desire” for all 
things impermanent. Then comes tranquillity, self-control, forbearance, and the complete 
relinquishment of all desire-prompted actions. 


Because one believes in oneself, the thinker, the seer, the hearer, etc., one has faith 
that what one thinks, sees, and hears is real. Instead; why not doubt the things which 
come and go — thoughts, sights, and sounds — and hold on to that which is always 
there and is foundational to it all — yourself. The I am can never be changed into I am 
not. What is experienced is always open to doubt. The meaning of what is experienced 
can always be doubted. But, that someone experienced it is certain. Attachment to 
the body is what produces bondage and thus the first step one must take is to cultivate 
detachment. 
' Absence of desire for all things impermanent was defined in verses 21-25. 


moksa = freedom, liberation; hetu = means to; prathamo = first step, initially; vairāgya 
= detachment (see verse 21); anitya = impermanent, transitory; šama = tranquillity 
(see verse 22); dama = self-control (see verse 23); titiksa = forebearance (see verse 25). 


tatah Srutis tan mananam satattva- 

anam cirarh nitya-nirantaram muneļ | 
lato'vikalpari parametya vidvān 
thaiva nirvāņa-sukhant samrccbati W721 


LS Kaira ! 
See BrhUp 2.4.5, 4.5.6,*...to be heard, to be reflected on, to be meditated upon’. See V. 67; 


4 «as 365 on *hearing. rapidis 
p 2.1-11 regarding transient joys to d 
ge BrhUp 4.4.23, ča : tranquil self-controlled, withdrawn, patient, collected. 


See V. 21, 29, 30, and 31 on detachment. 
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! the Truth, reflect upon it, and finally, as a wise onc docs, meditate long 
Then one a cae uninterruptedly. Thus, the lcarned one attains the supreme 
Era in which there is no subject-object dichotomy’ and experiences the bliss of liberation in 


this very life." 


A qualified spiritual aspirant shall resort to the hearing of texts (Sravana), reflection 
thereon (manana), and meditation (uididbyasana) which are considered the principal 
proximate means (mukbya antaranga sadhana) to liberation. 


tatah = then, after that; šruti = to hear, listen; manana = reflection; dhyana = 
meditation; ciram = long (time); nitya = constantly, permanently; nirantara = uninter- 
ruptedly, without break; muni = wise, sage; nirvikalpa = indeterminate, without parts; 
nirvana = liberation, perfection; ihaiva = here and now, in this very life. 


yad boddbavyam tavedanim ātmānātma-vivecanam | 
tad ucyate mayā samyak šrutvātmany avadharaya 1731 


Now I will tell you about that which you must know in the matter of discrimination between 
the Self and the not-self. Listen, and then decide about it in your mind. 


The disciple asked about the discrimination between the Self and the not-self in 
V. 51. Now, the Master says he will tell him about it. See V. 2 and 11 on discrimina- 
tion between the Self and the not-self. 


yad boddhavyam = that which you must know (before one attains knowledge which 
will destroy ignorance and produce liberation, one must first learn to ātmānātma 
viveka = discriminate between the Self and the not-self); avadhāraya = decide, put into. 


majjāsthi-medah-pala-rakta-carma- 
tvagahvayair dhatubhir ebhir anvitam | 
padoru-vakso-bhuja-prstha-mastakair 
angair upāņgair upayuktam etat |7411 


' See BrhUp 2.4.5; 4.5.6, “Veril basi f : E 
: 33 0.0, y, Maitreyi, by the sceing of, by the hearing of, by the thinking 
of, by the understanding of the Self, all this i dae tie. E OT Dy. LTS oath 
reflection, m editation’, V. 67, 70. S ae known’; also BrhUp 4.5.6. See, on ‘hearing, 
ce BrnUp 4.4.19, ‘In it there is no diversity": al : 
* While the concept of liberated-while-living d ee BTA 45.15; 
references which, directly or indirectly, allude t 


destroyed’; MundUp 2.1.10, ‘He who knows that 
ere z carth, cuts the knot of ignorance BLUR 
: EREE » Without knowing this Imperishable . . . departs 
from this world is Pitiable'; KenaUp.2.5, "There is RU if a kkas awe it here and if not 
re 1, (0 one who knows, all beings have, verily, become 
one with his own Self, then whar and what sorrow can be ķā hint Ko has seen the 


lute even here’ 
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«row, bone, fat, flesh, blood, skin, and epidermis are the seven substances the body i 
ee posed of. The body also consists of the legs, thighs, chest, arms, back, and the head. em 


The physical body. is described as consisting of seven substances. If one takes a 
cross-section of the body, one would see, at the center, the marrow which lies at the 
innermost core. In a progressive exteriorization the marrow is surrounded: by bone, 
bone by fat, fat by flesh and blood. The outermost covering consists of skin and the 
epidermis. 


majjasthi = marrow, bone; medah = fat; pala = flesh; rakta = red-colored, blood; 
carma = skin; tvagahvayair = outer layer of the skin, epidermis, cuticle; padoru = legs; 
vakso = back; bhuja = arms; prstha = back; mastakair = head; angair = limbs of 
the body. 


abam mameti prathitarit Sariram 
mobàspadari sthūlam itiryate budhaih | 
nabho-nabbassvad-dabanambu-bbitmayab 
sūksmāņi bhūtāni bhavanti tāni |175| ` 


The body, which is the basis for the delusion of ‘I’ and ‘mine’, is called by the wise ‘the gross 
body’. The sky, air, fire, water, and earth are the subtle elements. 


Because one thinks that one is their body, delusion arises.. All delusions and all 
troubles are based upon the body. There is not a single problem in the world which 
is not dependent upon the body. Think about it. The body is the basis for delusion. 

The five great elements (mahabbita) are space (ākāša), which emerges from sound 
(šabda), air (vzyu) which emerges from touch (sparsa), fire (tejas) which emerges 
from color (ripa), water (ap) which emerges from taste (rasa), and earth (prthivi) 
which emerges from smell (gandha). These five gross elements emerge from the subtle 
essences of the elements (tanmatras). The TaittUp 1.7 speaks of the five-fold division 
(patcikarana). See V. 90. It is the theory that every physical object contains all the 
five elements in various proportions. Each of the five elements is divided into two 
equal. parts. One half is reserved for that element and the other half is again split into 
four parts and associated with each of the others. Also see BS 2.4.22. 


aharn = T; mama = mine; prathitam = manifested; šarīrarh = body, that which perishes; 
sthūlam = gross body; nabho = sky; nabhassvad = air; dahanāmbu = water; bhūmayah 
= earth; sūksmāņi = subtle; bhūtāni = elements. 


parasparāmšair militāni bhūtvā 
sthūlāni ca sthūla-šarīra-hetavab | 
hoe tadiyā visayā bhavanti 
dàdayab paiica sukhaya bboktub W761l 


Having united with bi become gross and form the 
arts of one another, the elements combine to ne gro : 
wh; y. Their five subtle essences, such as sound and the rest, constitute the sense objects 
Ich contribute to the enjoyment of the enjoyer. 


The subtle sound (šabda), touch (spar ša), sight (rapa), 
taste (rasa), ee een TES PES: (mahabbuta) are derived om the 
tanmātras as follows: from sound comes space; from: touch comes air; from signi 


96 Vivekacūdāmaņi 


comes fire; from taste comes water; and from smell comes garth The tanmātras are | 

, . . =e 4 
said to evolve from the tamasa aspect of egoity according to Sankhya. 
parasparāmšair = like one another, mutually; militāni = unite, combine, mix; 
sthūla-šarīra = gross body; mātrāh = made of sense objects (tanmātra); so called in | 
the scriptures because of its root form ‘miyante’ or ‘they are made of the sense Objects 
too because they are enjoyed’; visaya = bind (from the verb root sz + vi = to bind’; 
šabdādayah = sound and the rest (touch, form, taste, smell); panca = five; sukhaya = 
enjoyment; bhoktuh = enjoyer. 


ya esu mūdha visayesu baddha 
rāgorū-pašena su-durdamena | 

āyānti niryanty adha itrdbvam uccaiļ 
sva-karma-dūtena javena nitab W771l 


Those fools, who are bound to the sense objects by the strong chord of attachment which is |, 
difficult to break, come and go, carried up and down by the powerful emissary of their own 
past actions. | 


See MundUp 1.2.8, ‘Wallowing in ignorance, but calling themselves wise, thinking | 
they are learned, the fools go around, hurting themselves badly, like a group of blind | 
men, led by a man who is himself blind.” 

See KaivUp 1.14, ‘Again, the individual, on account of his connection with the 
deeds of his past life wakes up and sleeps’. 

See V. 4, 5, 162, 163, 220, and 549 for fools (mitdba). See also MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7:9; BG 17.5-6. ; 


mūdhah = fools; paša = cord, rope, bond; rāga = attachment, greed, passion; 
sudurdamena = difficult to break; dūta = messenger, ambassador, negotiator. 


šabdādibhih pancabbir eva panca 
paūcatvam apub svagunena baddhab | 
kurainga-matanga-patanga-mina-bbrüga 
narah pancabhir-ancitah kim W781l 


sæ >u 39 ai "ema mmm P arb I mmo aq a a ONE SS 


oem, m 


The deer, the elephant, the moth, the fish, and the black bee cach meet death through their 


bondage to only one of the five senses. What, then. i +: š - 
attached to all five? at, then, is the condition of the human being who! 


| 
| 


The deer meets death through its attachment to sound. The elephant is caught by its 
desire for touch. The moth meets death due to its OSEE a sight. The fis 

fascin d due to its relationship with taste. The black bee meets death due to its 
BEES Rune: UG iel, À deer can be caught by enticing it with sweet sounds like those 
dūri the pon hearing the flute, a deer stands motionless, entranced; an elephant, 
Aka e mating season, is easily lured by the touch of a female elephant; a moth I5 
fisherma E e light of a flame not knowing that if it falls into it it will burn; à 

n baits a hook, and a bee is attracted to the odor of a flower. 


Sabdadibhih = d s - TERS Se 
moth; mina = fish: bkpigā alee kuranga = deer; matanga = elephant; patarīga 


bee; narah = human being, person, people. 
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dosena tĪVTO visayab krsna-sarpa-visād api | 
yisanit nibanti bhoktaram drastaram caksusapyayam 1791 


Sense objects arc even more deadly than the poison of a king cobra. The latter is fatal to one 
who swallows it, but the former kills by merely looking at it. 


A cobra can kill by its injection of poison into its victim. How much deadlier are 
sense objects, which kill upon sight. Sense objects are pleasing, they give instant 

tification. The moment one comes into contact with a sense object, liking, attach- 
ment, and desire arise. Sense objects appeal directly to the senses and hold out the 
promise of pleasure. There is no consideration for what the consequences will be. In 
this verse, ‘looking’ implies all the sense organs, not only sight. 


tīvro = strong, intense, excessive; visayah = sense obects; krsna-sarpa-visad = poison 
of a king cobra. 


-,- 


visayāšā mahāpāšād yo vimuktab su-dustyajāt | 
sa eva kalpate muktyai nànyab satsastra-vedy api |801 


Only one who is completely free from the great binding chord of sense-attachment, so difficult 
to renounce, is fit for liberation and none else, even though they be versed in the six schools of 
philosophy. 


The six orthodox (sad-āstika-daršana) schools of Indian philosophy are Nyaya, 
Vaisesika, Sankhya, Yoga, Mimamsa, and Vedanta. 


sudustyajat = very difficult to relinquish; visayasamahapasat = desire for sense 
objects itself is the great binding cord; vimuktah = completely free; sa eva kalpate 
muktyai = that person alone has the capacity, competence, possibility for liberation; 
satsāstra = six schools of philosophy. 


āpāta-vairāgyavato mumuksiin 
bhavabdhi-param prati yatum udyatān | 
āsāgraho majjayate'ntarale 

nigrbya kauthe vinivartya vegāt |811 


The crocodile of desire catches by the throat those seckers-after-liberation who are attempting 
to cross the ocean of worldly existence while having only an apparent detachment and, violently 
snatching them away, drowns them in the middle of the ocean. 


The Self, although always attained, is unattained, as it were, through expe 
qum that (ignorance) is destroyed, as it were, it becomes manifest as if attained, like 
€ Ornament round one's own neck. - 5 
nse objects are like a monster that devours one. This should be obvious wor 
One notices that a human being is worn out, becomes exhausted after REY one 
sense Organs and gorging them with sense objects. After an hour or a sro enjoy 
men one is tired and wants to go to sleep to recharge one s energy ont ie us 
Ag Objects, instead of vice versa, one should gain energy from them. bu 
Case, 
AE vairagyavatah = those of superficial or apparent detachment; graha = crocodile; 
a = hope, expectation; majjayate = drowns. 
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visavakhya-grabo yena suvirakty-asina batab | - 
rachat bhavāmbbodbeb param pratyitha-varjital 1821 


sense objects with the sword of steadfast detachment 


dile of 
One who has destroyed the crocodile thoroughly freed from all passions. 


attains the other shore of worldly existence, 


This verse and the preceding one convey the essence of the KaUp text, "He who is 
unlearned, unmindful, always impure, he does not attain that state; he does not cross 
over the ocean of birth and death. He who is learned, mindful, always pure, he, 


one 
however, reaches that state; he is not born again. 


ha = crocodile; suviraktyasinā = by the steadfast sword of detachment; gacchati 
bhavāmbhodheh param = gone to, attains the other shore of worldly life; varjita = 
without; pratyūha = obstacle. 


visama-visaya-mārgair gacchato 'naccha-buddheh 
prati-padam-abhighato mrtyur apyesa siddhah | 
bita-sujana-gurūktyā gaccatah svasya yuktyà 
prabbavati phala-siddhib satyam ity eva viddhi |831| 


Know that obstacles and death plague at every step a person of impure mind who travels the 
dangerous path of sense-pleasures. Whereas onc who lives according to the advice of well- 
meaning friends and of the Master, along with his or her own reasoning, spontaneously achieves 
success. Know this to be the Truth. 


The English word ‘friend’ can be derived from an etymology which means ‘those who 
foster the spirit’. A proverb says that God is one’s only friend; for everyone, acquaint- 
ances, wife, husband, children, will all leave one, if not before at least at one’s death. 
A friend is someone who will advise one to seek the highest and never deviate from 
that path. The ChanUp says, ‘The learned person who is clever ultimately reaches the 


Gāndhāra country; so, too, here he who is guided by a guru is able to realize the 
Supreme.’ 


visama = uneven, inconstant, difficult; visayamarga = path of sense-pleasures; anaccha 
buddhih = of one whose mind is impure; mrtyu = death; siddhi = success; abhighata 
= infliction of injury; hitasujana = those who have others’ spiritual welfare at heart, 


friends; prabhavati = arises, spontaneously spri : verge ase a 
be the truth, without any ake eee forth; satyamity-eva = know this 


moksasya kanksa yadi vai tavāsti 
tyajātidūrād visayān visam yathā | 
pīyūsavat tosa-dayā-ksamārjava- 
prašāhti-dāntīr bhaja nityam ādarāt |8411 


If indeed you ever have a 
objects as if they were poi 
like virtues of contentm 
self-control. 


burning aspiration for liberation, abandon all desires for sense 
son. With great reverence, daily and always cultivate the nectar" 
ent, compassion, forgiveness, calmness,' straightforwardness, and 


1 
See BrhUp 4.4.23, "having become calm, self-controlled . . e 


eS Paes 
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rses 76-82, Satikara explained that only bondage will result from att: 

= objects. Now he explains what should be cultivated. In order S mel 
freedom, one must shun sense objects as if they were poison. Sense objects destroy a 
person. ; 

See IgaUp 1, *... do not covet anyone's wealth’. 

See BG Ch 16, for a list of the divine virtues and the demonic traits. 

See BG 4.17, ‘It is needful to discriminate action, to discriminate forbidden action 
and to discriminate inaction’. x 

For references to mumuksutva, see V. 3, 28, 29, 30, 31, 44, 120, and 576. 


kanksa = desire; vişariı = poison; tyajātidūrād = abandon, renounce them, don't even 
think of them; visayān = sense objects; tosa = contentment; dayā = compassion; 
ksamā = forgiveness, patience; ārjava = straightforwardness, honesty; prasānti = 
supreme peacc, calmness; dāntih = self-control; bhaja = revere, adore; nitya = always, 
constantly, eternal; ādarāt = cultivate, accept. 


anuksanari yat paribrtya krtyam 
anādy avidyákrta-bandba-moksanam | 
debab parartho’yam amusya posane 
yas sajjate sa sva-manena banti |851 


Whomsoever gives up what should continuously and always be pursued, namely, freedom from 
bondage born of beginningless ignorance, and instead passionately seeks to gratify one's body 
which is an ‘other’-object, destroys oneself. : 


A person imagines that they are the body, limited and finite. Then, in this imagina- 
tion, they frantically try to discover how to secure unlimited, infinite happiness 
from this body. To pursue sense gratification involves acquisition activities. All of 
these doing-to-obtain activities are related to the body. However, the body cannot be. 
liberated. The physical body is inevitably and necessarily doomed to disappearance, 
one day or another. Birth, growth, death, decay are the body's fate. Freedom from 
birth, growth, death, and decay is the meaning of liberation. Freēdom from bondage 
comes when the knowledge that one has been living in ignorance gives way to the 
thought, ‘I want to stop living in ignorance, I want to be free.’ 


anuksanam = always, every moment; parihrtya = completely giving up, to shun or 
avoid; anādyavidyā = beginningless ignorance; deha = body; parartho’yam = an object 
other’ than T’; amusya = of such a one; posane = nurture, support, gratify. 


ae Osanarthi san ya ātmānari didrksati | 
Sraham dārudhiyā dhrtvā nadim tartum sa gacchati 8611 


Whomever seeks to realize the Self through the gratification of the body is like one who wishes 
© cross a river on the back of a crocodile, thinking it is a log of w 


A person consi indivi f a mistaken identification 
: nsiders that they are an individual because 0 

With the body. This identification lasts only so long as the body lasts. Ea once there 
5 4 firm conviction that one is not the body, individuality immediately disappears. 


Sarīra = 


graha = crocodile; taru = wood, tree; 
nadi =r 


body; posa = nurture, support, gratify; 
Iver. 
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| moha eva mabamrtyub mumuksor vapur adisu l 
moho vinirjito yena sa mukti-padam arhati 18711 
For a secker-of-liberation, delusion concerning the body is the great death. Those who conquer 
this delusion deserve liberation. 


See BrhUp 3.5.1, *. . . having overcome the desire for sons, wealth, worlds.’ 


moha = delusion; mahamrtyuh = great death; vapur ādisu = in the body and so on, 
i.e., wife, children, relatives, friends, etc. 


mobam jahi maha-mrtyum deha-dāra-sutādisu | 
yam jitvā munayo yanti tad visnoh paramam padam 18811 


Destroy your attachment to your body, wife, children, friends, and so on, which is the great 
death. Conguering these, sages reach the supreme state of Visnu.' 


Attachments destroy, whether they are to harmful objects or to beneficial ones. 
Eventually and ultimately, one must not be attached to anything. ‘I’ and ‘mine’ have 
no existence in themselves. They need a body to exist. The body is their point 
of reference. My wife or my kids are really the body's wife or the body's kids. 
Who am I? | 

They know not truth who dream such vacant dreams as father, mother, children, 
wife and friend. The sexless Self, whose. father He? Whose child? Whose friend? 
NOR foe is He who is but One? The Self is all in all, none else exists, and thou art 
that. 


moha = delusion; mahamrtyuh = great death; jahi = destroy; deha = body; dara = wife; - 


suta = friends; ādi = and so on, i.e., children, wealth, etc.; muni = sages; visņu = Lord 
Visņu, the All-pervading One; paramam padam = highest step. 


tvan-mamsa-rudhira-snayu-medo-majjasthi-sarnkulam | 
pirnam miitra-purisdbhyam sthilam nindyam idari vapub 891 


This gross body is abhorrent, for it consi : 
bones, and is full of urine and ca sists of skin, flesh, blood, arteries and veins, fat, marrow, 


, 


S aitrīUp 3.4, "It is built up wi : , "c 
ee MaitriUp 3.4, p with bones, sm d with 
skin, filled with faeces, urine, bile, phlegm, (S era with flesh coves 


See V. 74, 75, 89-94, 156-157, and 396 on the gross body. 


tvan = skin; māmsa = flesh; rudhira = 


blood; snāyu = ies: majiasthi = marrow, 
bone; medah = fat; snāyu = muscle, ; snayu = arteries; majjasthi 


tendon, veins. 


panci-krtebhyo bhūtebhyab sthūlebhyak pūrva-karamanā | 


samutpannam idam sthilam bhogāyatanan ātmanab | 


avasthā jāgaras tasya stūlārthānubhavo yata 901 


1 Yum 
See RV 1.22.2021: V 
1.22.20-21; 1.154.5; 10.15.3 and KaUp 1.3.9, *. . . that highest step of ignu"- 
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-< aross body is produced by one's previous actions in past lives and is made up of the gross 
[a o formed by the combination of the five gross elements, and is the instrument of an 
oe idual’s experiences. The state in which it experiences gross objects is its waking state.! 
Paūcikarana is a technical philosophical term to describe the evolution of primordial 
nature (prakrti) into the physical universe. lt consists of a mixture of different parts 
of the five elements in certain proportions. First, the aggregate of each of the five 
elements (space; atr; fire, water, earth), is divided into equal parts. Then, each half is 
subdivided into four parts followed by taking one-eighth of the five elements and 
mixing it with the half part of each of the elements. Thus space, for example, consists 
of half of that element plus one-eighth of each of the other four elements, and so on: 
The ChUp 6.3.3 speaks of the admixturc of three elements (earth, fire, water) only. 

Pūrva karmas are actions performed in previous lives. If there are only purely 
meritorious (pitzrya) actions involved, one is born in a divine body; if there are only 
purely demeritorious (papa) actions involved, one is born in a subhuman body. If 
there is a mixture of the two, one is born in a human body. 


paūcikaraņa = quintuplication, the combination of the five gross elements by the 
admixture of different parts therein; pürva-karma = previous actions; jagrat avastha 
= waking state. 


bāhyendriyaih sthiila-padartha-sevam 
srak-candana-stri ādi vicitra rūpām | 
karoti jivab svayam etad ātmanā 

tasmāt prašastir vapuso'sya jagare W911l 


An individual, identifying himself with the gross body, enjoys gross objects of diverse shapes 
and forms such as garlands, sandalwood paste, women, and so on by means of the external 
sense organs. Therefore, the body's importance is in the waking state. 


Because one has a physical body, one is able to enjoy all the myriad things of the 
world. It is due to one’s identification with the body that all pleasure and pain arise. 


See KaivUp 1.12, ‘The same self deluded by maya attains a body and performs all 
actions,’ 


bahyendriyaih = by the external sense organs; vicitra rupa = diverse forms; rim 

garlands; candana = sandalwood; stri = women; adi = and so on, etc; sthüla padart 3 

sēvam = enjoyment of gross objects; jīva = individual; svayam karoti = does itse!l. 

sarvo-api bahyah sarisárab d asraydh | 
UE j h purusasya yaa asaya‘ 

viddhi deham idarit sthiilant grhavad grhamedhinah |92 | 


Know that this gross body is the foundation upon which rests an individual's entire interaction 


With the external world and is like a house to a houscholder. 


" a jā 2 re 
Die World comes into being only when one is born ina body. It is an fact thas x hen 
no body, there is no world. This is a fact even if it seems to be counte . 


. 4 
. See MāndU A : UI things Also KaivUp 1.12, 'In 
t , andUp 3; 9 Percei hat is outside . . . enjoying gross "ak? 
hie Waking state, he Rum by the varied enjoyments of women, food, and drink 


102 Vivekacūdāmaņni 


i i the body. Who was born first, you or the world? If one gives f | 
D oond; one is bound, Of course, one's body remains in the world, bur R i 
is not deluded by that. Don't ask the mind to confirm that which is beyond the mind | 
Birth is merely the idea, ‘I have a body’. But I am not the body? A body may be ther | 
or not — what difference does it make? The body is like a room. It is there, but One 


need not live in it all the time. | 
bahyah = external; sarnsarah = empirical existence, worldly life, the wheel of birth ang | 
death (from the verb root sr = ‘to flow’ + sam = ‘together’); a$raydh = foundation | 
grhavad = like a house; grhamedhinah = of a householder. ; 


sthūlasya sambhava-jara-maranani dharmāb 
sthaulyadayo bahuvidhab šišutādyavasthāb | 
varnasramadi niyamā babudhamayah syuh 
- pūjāvamāna-babumāna-mukhā visesab 19311 | 
The essential properties of the physical body are birth, decay, and death. It has many states of | 
various kinds, such as fatness, thinness, infancy, youth, and so on. It is subject to the rules and | 
duties of caste, class, stages of life, lineage and so on, as well as to various kinds of afflictions. | 
It is subject to different kinds of worship, honor, dishonor, respect, and so on. i 


sambhava = birth, origination; jara = old age; maranani = death; dharmah = essential | 
properties, quality; sthaulyadi = excessive growth, fatness, and so on, i.e., thinness, | 
infancy, youth, etc; bahuvidhāh = of various kinds; šišuādya = childhood and so on, | 
i.e., infancy, adult, etc; varna$ramádi niyamā = the rules of caste or social class. | 
stages of life, family, lineage; bahudhāmayāh = various afflictions or ailments; pūjā= | 
worship, honor, ritual; avamāna = dishonor; bahumāna = high esteem, respect. 


buddhindriyani šravaņan tvag-aksi 
ghranam ca jihvā visayāvabodhanāt | 
vak-pani-pada gudam-apy-upasthah 
karmendriyani pravanani karmasu 19411: 


| 
| 


The ears, skin, eyes, nose, and tongue are known as the organs of knowledge, for they gi 


knowledge of external objects, The th, h : of, 
action for their tendency to work. mouth, hands, fect, anus, and genitals are the organs | 


The five conative (karmendri 1 Y | 
; s ya) sense organs are the organs of speech (vāk), compl | 

peo pani) movement (pada), excretion (pāyu), and generation (1pastha). The nv 

kis } ive (jnanendriya) sense organs are the organs of knowledge. They are thc on 
aring (3rotra), touch (tvak), sight (caksus), taste (rasana), and smell (ghrāņal. 


ee a an i = organs of knowledge (jfdnendriya); $ravanarn = ears; tvag = skin 
gudam ud. Tanam = nose; jihvā = tongue; vāk = mouth; pani = hands; pàdà = ri 
s; upasthah = organs of reproduction; karmendriyani = organs of act 


nigadyate ntabkaranam mano db; 

ahamkrtis cittam iti sva-vrttibbib | 

manas tu sarükalpa-vikalpanadibbip 

buddhih padarthadbyavasaya-dharmatah 1951 
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ding to its different functions, the inner organ is known as the mind, the intellect, the c 0, 
Ae Nc es awareness. The mind is responsible for thinking. The intellect Peas, 
UD and imagines in various ways as well as apprehends the real nature of a thing. 


The antabkarana is the internal organ or the inner instrument. It is comprised of the 
intellect, the mind, the ego and the Consciousness (buddbi, manas, ahankāra, and cit) 
according to Advaita Vedānta. It is the seat of the functions of the senses as distinct 
from their outer organs. It receives and arranges what is conveyed to it through 
the senses. It reflects objects by its relation to the Self (atman). The perceived varia- 
tions of different individuals’ cognitions are due to the differences in their respective 
antabkaranas. The inner organ functions by streaming out to an object, illumining it, 
assuming its shape, and then cognizing it. See also V. 105 on the internal organ. 


antahkaranam = inner ogran (comprised of manas/mind, buddbi/intellect, ahamkaral 
ego, and cittalconscious awareness or apperception); mano = mind; dhir = intellect; 
aham krti = egoism; cittam = consciousness; sva-vrttibhih manas = the mind is 
responsible for its own fluctuations; samkalpa-vikalpa-nadibhih = -the intellect 
determines (samkalpa), doubts, and imagines (vikalpa) in various ways; buddhih 
padarthadhyavasaya-dharmatah = the intellect apprehends (adbyavasaya) the real 
nature (dharma) of things, objects of experience (padartha). 


atrābhimānād aham ityahanīkrtib | 
svārthānusandhāna-guņena cittam 96 ll 


In this way, the ego brings about attachment to the body. The mind-stuff is that which 
investigates/illumines things that interest it. 


To take one's stand in the mind means that all one sees will be in and of the mind. 
The mind is often said to be one's enemy and one's friend. 


atrā = in this way; abhimāna = attachment, pride, egoism; aharh-krtih = egoism, the 
F-maker; anusandhana = investigation, enquiry, awareness. 


prāņāpāna-vyānodāna-samānā bhavatyasau prānah | 
svayam eva urtti-bhedat vikrti-bhedat suvarna-saliladivat |197. 


Like gold! and like water, according to its functions and modifications, one and the an life 
i = becomes ascending breath, descending breath, diffusing breath, up-breath, and digestive 
reath. 


Different names are associated with the varied mutiplicity which appears as the wona: 
nese names appear to distinguish one thing from another. But even as the sa ug 
individual may be called ‘father’, ‘husband’, ‘son’, ‘Devadatta’, or ‘farmer’, ets. 
too the Absolute is called by many names. The names change, but te COE 
eality remains the same. Gold is distinguished by various names an : rms 


T C AL— . . i 
p Se ChānUp 6.1.5, ‘Just as... by one nugget of gold, all that 1s made of gold becomes 


f : d or any metal. 
known, loba originally meant copper or iron, but was later used to mean gold or any 


see BrhUp 4.5.12. * is the point of convergence of all the E 
no BrhUp 1.3.3, “Our breath, in breath, diffused-breath UD S Veneria bh 
bréathing, they are all simply breath’; see also BrhUp 3.2.9; Chan" p 9.77655 : 


104 Vivekacūdāmaņi 


rings, bracelets, and necklaces. But even as the names and forms undergo change, the 
9 € 


Id remains as it is. , Lich | 
SI breath (prāna) is thought to have five aspects: praua or the vital ascendin 


breath; apāna or the descending breath; vyāna or the diffusing breath circulating in 

all mel limbs of the body; udāna or up-breath which is responsible for eructation, 

speech, and ascent of higher states of consciousness; samana or the digestive breath, 
43 


āna = vital breath; apāna = descending breath; vyāna = diffusing breath; udāna= - 
bcn Samānā = digestive breath; vrtti-bhedat = fluctuations; vikrti-bhedāt = — 
modifications; suvarna = gold; salila = water. 


vāgādi parca šravaņādi paūca 
pranadi-pancabhra-mukhani paūca | 
buddhyuady avidyāpi ca kāma-karmaņī 
puryastakari sitksma-Sariram-abub 9811 


The subtle body! is an aggregate of the five beginning with speech, the five beginning with 
the ears, the five vital airs beginning with inhalation, the five elements beginning with space, the 
intellect and so on, and ignorance, desire, and action; these eight cities together constitute the 
subtle body. 


The sheaths of vital airs (prada), mind (manas), and knowledge (vijñāna) constitute 
the subtle body. They are called the praámamayakosa, manomayakoša, and 
vijūānamayakoša. The subtle body consists of the internal organs (buddhi, abankara, 
and manas), the organs of knowledge (jūānendriya), the organs of action 
(karmendriya), and the five vital airs (prana). It is also called the linga-šarīra or the 
astral body. See V. 99, 102, 297-298, and 396 per the subtle body. 


vāgādi parica = the five composed of speech and so on; šravaņādi pañca = the five 
composed of hearing and so on; pranadi-pancabhra = the five-fold breath; mukhāni 
parica = the five subtle elements: buddhyuādy = intellect and so on; avidyāpi = igno- 


rance and so on; kāma = desire; karmaņī = action; puryastakam = eight cities, towns; 
suksma-Sariram = subtle body. 


idari Sariram šrņu stksma-samjnitam 
lingam tvapancikrta-bhita-sambhavam | 
savasanam karma-phalanubhavakam 
svājānato'nādir upadhir atmanab 9911 


Listen! This subtle body, also known as the ‘ind; 
> d 
they have undergone subdividing and SUE | 


| 
| 
; 
| 
| 
i 
i 
| 
i| 
i 
: 
i 
| 
i 
1 
7 


LT 

See Mā 
perceiving Eno B E ss is taijasa, the brilliant one, situated in the dream sta 
things’; 10, "The Second Cors: ssing seven limbs and nineteen mouths, and enjoying re” 
2 See V. 75 and 90 on th uent phoneme or “u” js taijasa, situated in the dream state 


e subdividing and combining of the elements. 
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body is the not-self because it is a product of food (annakāryatvāt). Whatever i 
Yirmust also decay, and thus the body cannot be the Self. Past actions zs said 
latent, in the subtle body until their time to manifest arises. 


The 
produce 
to T eside, 


lingam = indicative, mark, characteristic (from the verb root ligi = *what reminds’); 
anādir = beginningless; upadhir = limitation, adventitious condition, vehicle, limiting 
adjunct; savasanam = residual latent impressions; karma phalanu-bhavakarh = experi- 


ence the fruits or effects of one's previous actions; svajrianato = brought about by 
one’s own ignorance. 


svapno bhavaty asya vibbaktyavastha 
sva-mātra-šesena vibhati yatra | 

svapne tu buddbib svayam eva jāgrat- 
kālīna nana-vidha-vasanabhib | 
kartrādi-bhāvan pratipadya rājate 

yatra svayant-jyotirayam parātmā (110011 


Dream is a state different from this where the intellect shines by itself, by taking on the role of 
the agent, and by the various residual impressions of the waking state, while the supreme Self is 
self-luminous. 


The enquiry into the nature of the three states of experience (avastha traya vicara) is 
a practice employed by Advaitins to teach the real non-dual nature of the Self. The 
paradigm for it is found in MandUp 4.10. The three letters which comprise the om 
(a-u-m) represent the three forms (waking, dreaming, deep sleep) of the Self. In the 
dreaming state, the Self revels in a world of images, and its experiences are subtle. 
The Self is said to be dreaming when it creates a world of its own from the impres- 
sions of its waking experience. It doesn’t need the help of the sense organs nor 
of external light. The dream state reveals that the Self does not really act and is 
unattached in dreams, even though the Self appears to roam far and wide and play 
with many objects. When one awakes, one realizes one hasn't done anything or gone 
anywhere. Thus, the dreaming state reveals that a person can Create an entire uni- 
verse and does not need the help of an external light to do so. 

When a person dreams, he has no use for the external sense organs: There are no 
chariots there, no roads, no physical objects. The dreamer takes with him impres- 
sions from the world of waking and fashions for himself chariots, roads, and so on. 
He creates a world of his own. The soul goes, as it were, out of its nest (the physical 
body) and returns to itself, while the breath preserves the body. The objects and 
enjoyments in dream are all of the soul’s own making. The self there is its Own light. 

* a great fish goes along both banks of a' river, so does the self go along in both 
these conditions, i.e., waking and dreaming. As a hawk, having flown around here 
and there in space, becomes weary, folds its wings and is borne down to its nest, SO 
the soul hastens to that state where, asleep, it desires no desires and sees no dreams. 

istinctions then become lost. howe 

€ MandUp 4; 10; also KaivUp 1.13, ‘In the dream state, the self SOL 
peenes or sorrow in the worlds created by its own imaginations - See V. 100-191; 
See ae and 456-457 on the dean aa 

i «11.11 * it is seen that a SWOT ` 
TE so the kārē) rāti in the dreaming state from cause and ja IS ie 
self. self-effulgent.’ See V. 153, 191, 213, 219, 22s at gi = without parts 
"uminous, ‘In the golden space of the heart dwells the Absolute, , 


shines when it is drawn from its 
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without stain. Pūre, the light of lights. This light is reflected in all. That shining, 
everything shines' (MundUp 2.2.10-11). 


svapno = dream; sva-mātra = by itself; jāgrat = waking state; vasanabhih = residual 

impressions, latent tendencies, predispositions; kartradi-bhavam = the attitude of the 

doer, doership; pratipadya = attaining; rajate = shines; svayamjyoti = self-luminous; 
> 


parātmā = supreme Self. 


dhi-matrakopadhir ašesa-sāksī 

na lipyate tat-krta-karma-lesaib | . 
yasmād asangas tata eva karmabhir 

na lipyate kincid upadhind krtaib |101 | 


Dream is a state different from this where the intellect shines by itself. In dreams the intellect by 
itself takes on the role of the doer and so on, owing to the various residual impressions arising 
from the waking state. In this condition, the supreme Self shines in its own glory, limited only 
by the intellect. Witness of cverything, the Self is not tainted by any action the intellect per- 
forms. Since it is entirely unattached, it is never tainted by any action done by the superimposed 
limitations. 


The saksin and the individual are distinguishable, though not separable. The saksin is 
not identical to the Self, because the saksin is always associated with the antabkarana. 
This association is both real and potential. It is real in the waking and dreaming 
states. It is potential in the deep sleep state (thus the individual loses his individuality 
in deep sleep). See KaivUp 1.18, "In the three states of consciousness whatever appears 
as the object of enjoyment or the enjoyer or the enjoyment, I am different from them, 
the witness, pure consciousness, the eternal Šiva” (saksi). See V. 127, 137, 159, 212, 
213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 for 
references to witness (sāksī). 

See KaivUp 1.14 , '. . . on account of the individual's connection with the deeds of 
their past life.’ 

See V. 100 on the dream state. 


dhi = intellect; sāksī = witness; asangas = unattached; na lipyate = pure or undefiled. 


sarva-vyaprti-karanari lingam idari syād cidatmanab punisah | 
vāsyādikam iva taksnah tenaivātmā bbavaty asaīgo' "yam | 10211 


As the tools of a carpenter are his instruments, so this subtle body is the instrument for all 


ctiviti a 
perfectly Sane ih which is of the nature of consciousness. For this reason only, the Self is 


hus 

mue ors P and non-dual Brahman? ‘Consciousness is Brahman. 

endangering i $ a ait tā ma). Consciousness can assume many forms witi ei 

O€s not cease to b M while being aware of the many, consciousness Es 

) ise to be one. Everything is rooted in consciousness. And even after ! : 
ated, consciousness will still remain. 
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Brabman is one and non-dual, as well as consciousness, a reversal of 
hought Occurs. Where there.is no duality, there is no thinker and no thought; there 

f s o knower and no known. One's search for the ultimate object becomes a logical 
impossibility. And as each individual is already a conscious being, there is nothing 

outside” OT lacking to be gained anew. One need only get rid of the superimpositions 
‘hich cloud the ever-present consciousness. 

which “98-99, 102, 297-298, and 396 on the subtle body. 


declaring that 


See 


= subtle body; cidatmanah = the Self who is of the nature of consciousness; 


lingam i : oer, 
for that reason only; asanga — devoid of association, unattached. 


tenaivā = 


andhatva-mandatva-patutva-dbarmàb 
saugunya-vaiguyya-vaśād hi caksusab | 
bādbirya-mūkatva-mukbās tathaiva 
šrotrādi-dbarmā na ta: vettur ātmanah |105 | 


Blindness, weakness, and sharpness are conditions of eyesight due to fitness or defect. Likewise, 
deafness, dumbness, and so on, belong to the ear, mouth and so on, but never to the Self, the 


knower. 


False knowledge (mithya jitāna) differs from right knowledge (viveka jnana). The 
four pall-bearers know the heavy weight of the corpse they carry. Discriminatory 
knowledge knows the real weight of the body versus a false identification of the'body 
which considers it light. The physical body no more belongs to the Self than does 
blueness belong to the sky. The notions of ‘I’ and ‘mine’ are no more properties of the . 
Self than leanness or clothes are. They are objective and subject to cessation. Even 
as fire does not burn up in its own heat since heat is of its own nature, so, too, if the 
not-self were the Self it could not be known as an object (since the two would not be 
distinct). However, the Self knows the not-self as an object and thus the two must be 

istinct. 

See BrhUp 1.5.1—3, annam brahma. 


andhatva = blindness; mandatva = weakness, inflammation; patutva = sharpness; 
dharmah = conditions, qualities; saugunya = fitness, good qualities; vaigunya = 
defective, absence of qualities; caksusah = eye; badhirya = deafness; mükatva = dum 
hess; mukhās = mouth; érotradi = ear and so on. 


bras asasnisšvāsa-vijrmbbaņa-ksut: 
ones a dajutkramaņādikāļ kriyāb | 
P I-karmani vadanti tajjnab 

uasya dharmāvašanā-pipāse | 1041 


secretion, leaving the body, 


Th = s . - 
95€ who know say that inhalation, exhalation, yawning, sneezing, d thirst are qualities of 


a 30 on are physiological functions of the vital breath, and hunger an 
Main vital breath. 


These functional properties of the vital breath (prana) are known as upaprāņas. 


mete = inhalation; nissvasa = exhalation; vijrmbhana = yamine: ksut = hungen 
thir N = secretion; danādyutkramaņādi = leaving the body, and so on; pip 
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antab-karanam etesu caksur ādigu cp gn T 
abamityabbimanena tisthatyabhasa-tejasa 


24 tlc ee A TV ZUPU 


f the gross body and dense. 
n has its seat in these, the eye and other organs o ross ntis | 
re ēnā as ‘I’, endowed by the reflecting effulgence of the Self in it. ! 

: i cting link between the Self and the not-self; it is thar 
ane ineca. organ t a nay, it is because of it that the Self, although free 
Y a and attributes, appears to have them; it makes the non-relational Self rela: | 
sonal as it were. The internal organ assumes the form of an external object and, | 
being illuminated by the Self which is reflected therein, then seemingly IS a knower. 
Though it pretends to be the seer, this is a false claim, for the Self alone is the scer and | 
all else is the seen. Every kind of knowledge claim one makes, such as ‘I know this’ or | 
‘I experience this’ reveals the connecting role of the internal organ — on the one hand | 
with objects and on the other with the Self. In the absence of the internal organ, the | 
Self has no relation with anything. 


e262 08 TS 


antahkaranam = inner organ; caksur = eye; vargmani = in the gross body; ; 
ahamityabhimānena = identification or conceit, egoism that ‘I am’; ābhāsa-tejasā = ; 
reflection of effulgence. l i 
ahamıkārah sa vijňeyah kartā bhoktābhimānyayam | 
sattvadi-guna-yogena cāvasthā-trayam ašnute (|1061 


S LT LZP PD T S as 


Know that, by identifying itself with the body, the ego thinks of itself as the doer, the enjoyer, 


the experiencer and, in conjunction with the three qualities, sattva and so on, it assumcs the 
three states. 


See V. 105 in regard to this verse. 
See V. 112-121, 176, 181, 279, 303, and 362 on the three qualities. 


See SvetUp 1.9, ‘Indeed, there is another one who is unborn, connected with the 
enjoyer and the objects of enjoyment.’ 


ahamkarah = ego, ‘I’-maker; kartā = 
experiencer, pride, conceit; sattvadi-gun 
avasthātrayam = the th 
ašnute = attains. 


doer; bhoktā = enjoyer; abhiminye aa 
a =the quality of purity (sattva, rajas, tamah 
rec states of existence or waking, dreaming, deep sleep; 


visayanam ānukūlye sukhi dubkbi vibaryaye | 
sukham duhkharit ca tad-dharmah sadānandasya natmanab |1107 


When sense objects arc pleasurable, 


: one is happy and miscrable if they are otherwise. Happ" 
ness and misery are characteristics o 


f the ego and not of the Self, which is ever blissful.' 


8L af AUR A K "uar = 
ee SA c a a maru o. cm o T carm om 
^o 


Pain is the price of pleasure, Pleasure is the reward of pain. Pleasure is but a momen | 

arcen two miseries, and misery is but a moment between two pleasures. Both co" 
and B0, pass and return, not staying long. Thus, one should accept both with an 
equal mind and reside in the Self which is ever blissful. 


1 C 
See TaittUp, ānando brahma; vijiānamānandam. 
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— sense objects; sukhi sukham = pleasurable, happy; duhkhi duhkham = 


‘cayanam x 
unhappy; sadānandasya = ever, eternally blissful. 


vigaya" 
miserable; 
vena hi preyān visayo na svatab priyah | 


ītmārthat Ini VIS 
n hi sarvesām ātmā priyatamo yatab |1081 


svata eva 


Sense objects arc dear only for the sake of the Self; they are not dear by themselves for the 
reason that the Self alone is dear to all, by its very nature. 


See BrhUp 2.4.5, Yājūavalkya's teaching to his wife, Maitreyī: “Not for the sake of all 
things, but for the sake of the Self are things dear.’ See also BrhUp 4.5.7. 


tata ātmā sadānando nāsya dubkham kadacana | 
yat susuptau nirvisaya ātmānando'nubhūyate | 
šrutib pratyaksam aitibyam anumānani ca jāgrati (10911 


The Self is ever blissful and never suffers misery. In dreamless sleep, when there are no 
sense objects, the bliss? of the Self is experienced. This is clearly attested to by the scriptures, 
perception, tradition, inference, and the waking statc. 


Šankara declared that Truth must not proclaim something absurd or nonsensical. 
Ultimately, experience must be the touchstone. Experience (anubhava) is the ultimate 
bedrock for Sankara. Further, Sankara posits that this Truth or Being can only be 
known through Scripture. However, it is not just any scripture statement that is 
meant. As Vacaspati said ‘It is purportful Scripture that is authoritative, and not 
Scripture as such’ (Bhāmatī p. xiv). Scriptural truths are derived from inner experi- 
ential truths, and from such insights Sankara expounded the significance of human 
existence and the world. 
‘Deep state’ is a state wherein there are no experiences, no desires, no objects, no 
dreams. The Self is one, without the distinction of seer and seen. There is no knower, 
no knowing, no process of knowledge. The very ideas of within and without have no 
meaning here. There is no seeing of objects and yet sight remains: ‘The sight of the 
secr is never lost because it is imperishable.’ 
susupti = deep sleep; Srutih = primary scripture; pratyaksam = perception; aitihyam = 
tradition; anumanarh = inference; jagrati = the waking state. 


avyakta-namni parameša-šakthi 
anādy avidyā tri-guņātmikā parāl 
aryānumeyā sudhiyaiva māyā 
yaya jagat sarvam idari prasūyate | 1101l 
It is the power Of the supreme Lord. It is 


ents. It is superior to their effects 
cripture, from the effects 


That-which-is-not (māyā) is called the unmanifest. 


«ginningless ignorance. The three qualities are its constituents. 
and has to be inferred, by the wise whose intellect is in accord with s 


it produces. It is this which gives birth to the entire world. 


T ————— 
2 Ex MāņdUp 1.5, ‘sees no dreams. =, 
ce MāņdUp 1.5, ‘consisting of bliss, enjoying bliss’. 
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: ; ivekacūdāmaņi as it gives a very precise definition 
This isa emi eae inde Vide d den m 
of mayd. zome ; E (see my Introduction, p. 16). Within the Advaita tradition, 
his cpu e T n defined as having six defining characteristics: it is beginningless 
avidya/maya as ds by right knowledge (jūāna-nivartya); it veils and Projects 
(anadi); It y i a); it is indefinable (anirvacanīya); It IS of rhe nature of d positive 
Cu Tika ada). and it is located either in the individual (jiva) or in the Abso. 
lure is (trigunās) are the ultimate building blocks of the material and 
mes iūniversē. They are the indivisible atoms: of hatha pm SĒR 
parts, qualities, properties or ingredients of primordia basa u ae of hese dite > 
very material of prakrti. There are an almost infinite Rum el qus sae were ; er- 
ent types and, by way of combination and perpetual recombination, they pro feld 
multiplicity. This theory is very much like nuclear physics Or ne BOY hes 
theory with localizations QUE aa is like a quivering force field which is 

i i s transformations. T 4 

Be edt may be creatively derived from ‘ma-ya’ or ‘that which is not . See 
BG 7.14; 18.61 on maya. See V. 67, 110—112, 125, 245, 406, 497, and 574 on maya. 


avyakta = unmanifest; parameša-šakthi = the power of the supreme Lord; anādi = 
beginningless; avidyā = ignorance; trigunatmika = that to which the three gualities 
pertain; parā = superior, highest; kāryānumeyā = to be inferred from its effects; 
sudhiya = by the wise, those with a good intellect; māyā = the principle of appearance, 
illusion, ‘that which is not’; jagat = world; sarvam idarh = all this; prasüyatc = to 
press out, to give birth to. 


san-nāpyasan-nāpy-ubhayātmikā no 
bhinnāpyablhinnāpyubhayātmikā no | 
sāngāpyanangāpyubhayātmikā no 
mahādbhutā'nir-vacanīya-rūpā |1 1111 


It is neither real nor unreal nor both; 


neither has parts nor is partless nor b 
form. 


it is neither undifferentiated, nor different, nor both; it 
oth. It is supremely wonderful and of an inexpressible 


This doctrine has given many the impression that Sankar 
is unreal, illusory, non-ex 


tion. Sankara never denied that the physical w 
to those who live within it. Nor would Sank 
the waking state of consciousness is a 


this sense, epistemologically, Advaita is 
f experience which transcends the subject 
ty is transcended or sublated. This in no Way 


never confuse 
conglomeration of Parts; of subjects an 
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Merely because one imagines that they are one small entity in a universe of infinite 
atities does not make it so. ankara avers that there is the Self — not ‘my self’ and 
itis self and ‘her self and ‘itself, Because one is misled by the diversity of names and 
forms, minds and bodies, one imagines multiple selves. Simply because there are 
bodies present does not necessarily mean that one is a body. The body or mind may 
be like a room — tt 1$ there, but one need not live in it all the time. There is space 
within a Jar and outside the jar. To identify with the space within the jar and.then 
ro declare that one 1$ limited is a false view of what space is. Merely because one 
‘dentifies does not make it so. i: 

Šankara avers that anything which is experienced is real, at one level or another. 
Therefore, Šankara's epistemology is realistic and posits that every cognition points 
to an objective reference — whether correct or erroneous. The question becomes: 
exactly how real are the things that are experienced in the empirical world? Sankara 
replies that the things of the empirical world are real so long as the empirical order 
lasts. Thus, according to Šankara, the real is that which lasts, which suffers no 
contradictions, which is eternal and unsublatable. Things of the world may be said to, 
be real until they suffer sublation. Thus, they are called *what is other than the real or 
the unreal’ (sadasat vilaksaua), illusory (mithya), or indescribable (anirvacantya). 
Since they are cognized, they are not unreal (asat). Since they are sublated, they are 
not real (sat). By this criterion, Brahman alone is absolutely real, never being subject 
to contradiction. All else can be called ‘real’ only by courtesy. The distinction between 
one individual and another, the existence of a plurality of things, the attribution of 
attributes to the Absolute are all concessions to the Truth made from the relative 
point of view. However, to bring out the full implications of the term ‘advaita’, Yt 
should be noted that such expressions as ‘absolutely real’ and ‘from an absolute point 
of view’ are merely contextual. They are used only by way of contrast with all that 
is not real. In no other sense can Brabman/Atman be called real. If one accepts the 
empirical world of plurality, then such expressions are meaningful. But to one who 
has realized the Truth, these expressions lose their significance. 

See SvetUp 6.19, ‘without parts’ (niskalam); also 6.12. 

See V. 67, 110—112, 125, 245, 406, 497, and 574 on maya. 


sat = real; asat = unreal; ubhaya = both; abhinna = undifferentiated; bhinna = 
differentiated; sangha = collection, parts; asangha = without parts, indivisible; 
adbhuta = wonderful, marvelous; anirvacanīya = inexpressible, inexplicable, ineffable, 


indeterminable. 


šuddhādvaya-brahma-vibodhanāšyā 
EU noram rajju-vivekato yathā | 

T. amas-sattvam-iti prasiddha 
sunāstadīyāb pratbitaib svakāryaib W1121l 


non-dual' Absolute, just as the illusion of 


Māyā can be destroyed by the realization of the pure, are well known 


a rai is destroyed by the discriminative knowledge of the rope. Its qualities 
y their actions and are called rajas, tamas, and sattva. 


sees in a desert is merely a mirage; the 


Whe 
n one recognizes th 

at the water one 
s ake one sees 1S merely a rope, the snake 


Wa . 
un disappears; when one realizes the sn 


a 
we ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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disappears; when one realizes that the man one sees Is merely a post, the man dis. 


appears. Māyā is inferred from its effects even if those effects are but erroneous 
"eee V. 106, 112-121, 176, 181, 279, 303, and 362 on the three qualities. 

See V. 67, 110-112, 125, 245, 406, 497, and 574 on maya. 

See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 405, 407, and 550 on snakes, 


$uddhà = pure, stainless; advaya = non-dual; brahma = Absolute; vibodhanasya = 
destroyed by the realization; sarpa = snake; bhramo = illusion, error; rajju = rope: 
rajas = active, energy, passion; tamas = darkness, inertia, dullness, that which resists 
activity; sattva = pure, illuminating, joy; prasiddha = well-known; guna = quality 
attribute, characteristic, rope, constituent; the three basic attributes of nature (prakrti) 


viksepa-Sakti rajasab kriyātmikā 
yatab pravrttib prasrtā purani| 
ragadayo'syah prabhavanti nityam 
dubkhadayo ye manaso vikārāh 11131l 


Rajas is projecting power. Activity is its nature. From it commences the well-known ancient 
flow of creation. From this mental modifications such as unhappiness and attachment are 
continuously produced. 


Rajas is energy; activity; stimulation; dynamism. It derives from rajlranj = ‘to glow, 
be brilliant’ and it represents the principle of discontinuity or change. See V. 114 on 
rajas. 

_As was noted earlier, maya is said to have the twin powers of both concealing 
(avarana) and projecting (viksepa). First, Reality is concealed (which is the tamasic 
power) and then, insidiously, that which is not real is projected upon the Reality. 


viksepa-Sakti = projecting power; kriyatmika = activity; prasrtā = well-known; purāņī 


= ancient; ragad- = attachment; duhkhadi = unhappiness; manaso vikarah = mental 
modifications. | 


kamab krodho lobha-daribhādy-asūyā- 
aharitkarersyā-matsarādyāstu ghorāb | 
dharmd ete rājasāb pumpravrttih — 
yasmad etat tad rajo bandba-betub |1114 


Desire, anger, greed,' pride, jealousy, egoism, 
characteristics of rajas and from which 
fore, is the cause of bondage. 


ism, envy, miserliness, and so on, arc the terrible 
an individual's worldly tendencies spring. Rajas, there- 


In Indi : 
O iura ought, the vices are compared to a terrible crocodile. They are the cause 


in both this world and : isti 
: fsa: the next. istics O 
rajas since action indu ext. They are said ro be character 


CES a person to desire 
See BG 14.7, Know rai i 
a Jas to be of the nature of i h f thirst, desire 
a SET assion, the source of thirst, Ce? 4 
nd attachment; it binds fast, O Kaunteya, the embodied one by attachment to action 


! See BG 14.12, "Greed, activity, the undertaki : . isc 
best of the Bharatas, when rajas i redo paking of actions, unrest, longing — these aris 
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, pleasu me lust; krocie = anger; oblia = greed, covetousness; darbhady 
ride; abhyasüya = jealousy; a arhkara = egoism; irsyā = envy; 
horāh = terrible, dreadful, frightful. i EAE 


= selfishness; 8 


esāvrtir nama tamo-gunasya 
šaktir yayā vastvavabbásate'nyatbà | 
isd nidānanī purusasya samsrteh 


viksepa-šakteh pravauasya hetuh W1151l 


The power of tamas is a veiling power. It makes things appear to be other than what they are. 
It is this which is the original cause of an individual’s transmigration and is the cause of the 
origination of the action of the projecting power. 
Tamas is inertia, or darkness. It derives from the root tam meaning ‘to be exhausted, 
become rigid’. It is that which represents the principle of continuity. See V. 116-118 
on tamas. 

Sce BG 14.8, ‘Know tamas to be-born of ignorance, deluding all embodied beings; 
it binds fast, O Bharata, by heedlessness, indolerice, and sleep.’ 

See V. 115-117, 141, 146, 344, 345, and 348 on veiling power. 


vastvavabhasate’nyatha = things appearing other than; nidanam = original cause; 
purusasya samsrteh = individual transmigration. 


prajūavān api pandito'pi caturo 'py-atyanta-sūksmārtha-drg- 
vyālīdhas tamasā na vetti bahudhā saribodbito'pi sphutam | 
bhrāntyāropitam eva sādhu kalayatyālambate tadguņān 
hantasau prabalā duranta-tamasab šaktir mabantyávrtib |(116]] 


Even the wise and learned and those who are expert in reasoning and adept in understanding 
the subtlest meanings of words, if overpowered by tamas, do not realize the nature of the 
Self even if it is repeatedly and clearly explained in various ways. Such individuals consider to 
be real what has simply been superimposed by delusion: and then attach themselves to its 
attributes. Alas! The dreadful concealing power of tamas is great indeed. 


e, thinking themselves 


See KaUp 2.5, * ine in i i Ives wis 
p 2.5, ‘Walling in ignorance, but calling themselve f blind men, led by a 


learned, the fools go around, staggering about like a group o 
man who is himself blind” Jing i 
; See BG 14.16, *... ignorance is the fruit of tamas’; BG 14.18, *. . . those abiding in 
amas go downwards.’ 

See V. 115-117, 141, 146, 344, 345, and 348 on veiling power. 


dito = scholar; caturo = one who 
PUT sees (understands) the 
variously; 


stāja n = the wise, a person of wisdom; e 

subtlest 'n reasoning; atyanta-sūksmārtha-drg = one who uires 

rà meanings of words; bahudhā = in many ways or par : 
ntya = dellusion, misapprehension, error. 


abhāvanā yg 


sa 


Vy rem viparīta-bhāvanā- 
ttbhāvanā vin 


vibratipattir-asyāb | 

ti ; 

; olām na vimuñcati dhruvam 
**Pa-Saktih ksapayaty ajasram 1171 


pē: 


-——————————— 
Doubt (viparīta-bhāvanā) is removed by contemplation (rididbyasana), accor ding to Adv 
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: ! and contrary impressions never leave one 
j , contrary judgment, doubt, an m 
S i3 is with this Lm power. Then, the projecting power destroys anyone 


so afflicted. 


i i bting mind comes to ruin’ 
4.40, ‘Ignorant and faithless, one with a doul | | 
z T, 141, 146, 344, 345, and 348 on veiling power. 


standing, absence of judgment; viparīta-bhāvanā = error, 


abhāvanā = incorrect under 4 agent; VIR 
opposite stream of thought; sarnbhāvanā = doubt; vipratipattir = contrary impression. 


ajūānam-ālasya-jadatva-nidrā- š 
pramāda-mūdhatva-mukhās tamoguņāl | 
etaih prayukto na hi vetti kiñcit 
nidraluvat stambhavad eva tisthati 118 


Ignorance, laziness, dullness, sleep, negligence, stupidity and so on, are the attributes of tamas. 
One tied to these does not know anything but remains like one asleep or like a pillar. 


All of these negative traits are the products of tamas. Even as a person sound asleep 
does not know anything, so is a person subject to these qualities. Likewise, a person 
who is tied to a pillar does not need to exert himself, nor can he do so. Thus, these 
qualities are serious hindrances to a person's spiritual realization. 


ajūānam = ignorance; ālasya = laziness; jadatva = dullness, inertness; nidrā = sleep; 
pramāda = negligence, not doing something even when one has the ability to do it; 
mūdhatva = stupidity, foolishness; nidraluvat = like one asleep; stambhavad - like a 
pillar, post. 


sattvam vi$uddbam jalavat tathapi 
tabhyam militvā saranaya kalpate | 
yatratma-bimbab prati-bimbitah san 
prakāšayaty arka ivakbilam jadam 11911 


Even if sattva is pure like water, yet, in combination with the other two, it generates worldly 
existence. But, when the original, the light of the Self, gets reflected in sattva alone, then, like 
the sun, it illuminates the entire inanimate world. 


Sattva is purity. It is the principle of luminosity and that which represents the prin- 
ciple of existence, of beingness. It may be compared to a perfectly pure glass. Light 
passes through it unobstructed and undiminished. Whatever is seen through that 
glass is clearly visible. - : 
Pratibimbavada is the theory that the individual is a reflection of Brahman. This 
theory compares an original and its reflection in a reflecting medium (such as * 
mirror). The reflection is non-different from the original (and appears as such duc 
to the mirror). When the mirror is removed, the reflection vanishes and the origina 
alone remains. The original represents the Truth and the reflection represents the 
appearance. This theory shows how Brahman is reflected in the physical body whic 
gives rise to the individual. It also shows how one Brahman can appear as many 


aita. 
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__ viduals, even as one sun can appear in many vessels of water. Avacchedavāda i 
ka of limitation (the individual is intelligence defined by ignorance). It S badā] 
an example of space (seemingly limited) in a pot in relation to the space outside the 
por. In reality, there 1s NO difference between the space inside and outside the pot. 
See V. 164, 220-21, 289, and 386 on pratibimbavada. 

See BG 14.6, ‘Sativa, being stainless, is luminous and unobstructive.’ See V. 120- 


121 on sativa. 


viguddham = very pure; jalavat = like water; tathāpi = even then; saraņāya = for 
worldly existence; kalpate = generates; bimbah = original, prototype; pratibimbitah = 
reflection. 


misrasya sattvasya bhavanti dbarmas- 
tvamānitādyā niyamá yamādyāb | 
šraddhā ca bhaktis ca mumuksutā ca 
daivi ca sanipattir asan nivrttib 11201 


The characteristics of mixed sattva are: a total absence of pride and so on; yama, niyama, and 
so on; faith, devotion, an intensc-longing-for-liberation, divine tendencies, and a turning away 
from everything unrcal. 


See YS 11.29 regarding yama and niyama: "The eight limbs of Yoga are abstinence, 
observance, posture, breath control, sense withdrawal, concentration, meditation, 
and one-pointed absorption of the intellect’. 

See BG 18.9 regarding ‘total absence of pride’: ‘But that person who performs a 
prescribed duty as a thing that ought to be done, renouncing all atrachment and also 
the fruits, their renunciation is regarded as sattvic. 

See BG 16.1—3 regarding ‘divine tendencies’: ‘fearless, pure, steadfast in the exercise 
of wisdom, giving, self-controlled, sacrificing, study of the scriptures, austerity, upright, 
non-violent, truthful, peaceful, renunciation, tranquil, free from fault-finding, com- 
passionate, not greedy, gentle, modest, steady, ardent, patient, forgiving, fortitude, 
not arrogant or proud.’ 

The first limb of Patañjali’s rāja-yoga comprised: non-injury (abimsa), truth (satya), 
non-stealing (asteya), continence (brabmacarya), and non-possession (apar igraha). The 
second limb of Pataūjali's raja-yoga comprised purity (Sauca), contentment (santosa), 
austerity (tapas), study (svādhyāya), and devotion to God (Isvara-pranidbana). 

See V. 3, 19, 28, 29, 30, 31, 44, 84, 178, and 576 for references to mumuksutva. 


misra = mixed, pure and impure; amānitvam = absence of pride, humility; yama = 
abstentions, self-control, restraint; niyama = observances, discipline; sraddha = faith; 

akti = devotion; mumuksutā = burning desire for liberation; daivi = divine tendencies; 
sarpattirasan-nivrttih = withdrawal from all is not real. 


peepee ea sativasya gunàb prasadab 

eit ānubhūti paramā prasantib | 

yaya p raharsah paramātmanişthā 
sadánanda-rasari samrcchati N1211 


of mind, self-realization, supreme peace, 


The ch d TU 
atacteristics of pure SAS tranquil, Self, which always ensures the essence O 


euntentment, bliss, abiding always in the supreme 
crlasting bliss. 
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See BG 13.7-11 for a list of gualities which an earnest spiritual aspirant should 
possess: ‘Humility, modesty, non-injury, forebearance, paticnce, uprightness, selfless 
service to the teacher, purity; steadfastness, self-control, and so on'. 


viguddha = very pure; prasadah = tranquillity of mind, to become clea n oue 
= self:realization; paramā prašāntih = the highest or supreme peaosi trptih = content- 
ment, satisfaction; praharsah = effortless bliss; paramatmanistha = abiding always 
in the supreme Self; sadānanda = eternal bliss; rasarn = enjoyment, essence, delight; 


samrcchati = ensures, brings about. 


avyaktam etat trigunair niruktam 

tat kdranam nama šarīram ātmanab | 
susuptir etasyā vibhaktyavasthā 
pralina-sarvendriya-buddbi-vrttib 11221 


The unmanifest, already explained as constituting the three qualities, is the causal body of the 
individual. Deep sleep is its distinct, differentiated state and is characterized by the dissolution 
of the functioning of all the sense organs and the the mind. 


The causal body is the sheath of bliss enveloped in ignorance, according to Advaita 


Vedanta. It is also called āuaudamayakoša. 
See V. 109, 122-123, 173, 210, 236, and 295 on deep sleep. 


avyaktam = unmanifest; trigunair = three qualities; susuptir = deep sleep; etasya = in 
this context it means ‘of the causal body’ spoken of as unmanifest; vibhaktyavastha = 
differentiated state; pralina = dissolved, disappeared into, dissolution; sarvendriya = 
all the sense organs; buddhi = mind, intellect. 


sarva-prakara-pramiti-prasantib 
bījātmanāvasthitir eva buddheb | 
susuptiretasya kila pratitib 

kiricin na vedmiti jagat-prasiddbeb |123 


All sources of knowledge are absolutely still. The mind remains only in the form of a seed. 
Indeed, the test of this is the universal verdict, ‘I did not know anything while asleep.’ 


Why does one sleep? Because it gives one rest and peace of mind. If one had no sleep 
for a number of consecutive nights, one will become restless and eventually the mind 
will not function. One must sleep. In sleep, one forgets one's name and form. Yet, in 
the morning one declares, ‘I slept very well” Who was aware of this absence of name 
and form? Who enjoyed this sleep? 

data is fond of saying that the proof of the attributeless Self is the deep sleep 
srate, E someone’ is there is proven by the fact that upon waking one declares, 
slept well.’ If one was not present there would be neither continuity nor this knowledge: 


prakara prašāntih = absolutely still; bīja = seed: i kkas ells 
known; kila = indeed, Ed iübracoscedujagatprasiddhehur universally 


debendriya-prana-mano'hamadayab 
sarve vikārā visayās sukhādayah| ` 
vyomādi-bbūtānyakhilari ca visam 
avyakta-paryantam idam hyanātmā |124|! 


SO Mt t m o NA V, ens AM ae as Owe 
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se organs, the breath, the mind, the sense of ‘I’, all modifications, the sense 


, the sen . 
The body gross elements such as the sky, the entire universe up to the unmanifested, all 


pjectss pleasures; 
his is the not-self. 


Once an individual has correctly discriminated between the Self and not-self, desire 
nd aversion n 


o longer affect such an individual. Once an individual has understood 
that the physical body is the not-self, what will such an individual care if others 
raise OF criticize it? Once an individual has known that they are the immutable Self, 
whar does it matter whether others praise Or criticize? When this is accomplished, the 
bondage which derives from ‘T and 'mine' is cut. The physical body no more belongs 
to the Self than does blueness belong to the sky. The notions of ‘I’ and ‘mine’ are no 
more properties of the Self than are leanness or clothes. Even as fire does not burn up 
in its own heat since heat is of its own nature, so, too, if the not-self were the Self it 
could not be known as an object (since the two would not be distinct). However, the 
Self knows the not-self as an object and thus the two must be distinct. 


deha = body; indriya = sense organs; prāņa = breath; mano = mind; aham = T; 
sarve vikārā = all modificatons or changes; visayās = sense objects; sukha = pleasures; 
vyoma = sky; bhūta = elements; anātmā = not-self. 


maya màyà-káryara sarvam mahadadi-deha paryantam | l 
asad idam anātma-tattvarı viddhi tvara maru-marīcikā-kalpam [12511 


Know that everything, māyā and all māyā's effects, from the Great! down to the gross body, 
are the not-self and therefore unreal like a mirage in the desert. 


See V. 67, 110—112, 245, 406, 497, and 574 on maya. 


mahat = the Great, the first evolvement of primordial nature; maru = desert, sandy 
waste; maricika = mirage. 


M le Sampravaksyami svaritparni paramātmanab | 
yad vijūāya naro bandhan muktah Kaivalyam ašnute [1261 


Now I will tell you of the real nature of the supreme Self, by knowing which a human being is 
m bondage and attains liberation. 
rare onsciousness is the Self - one only, without a second. This Consciousness IS 
0 tā as essentially and fundamentally 'consciousness-as' and not TT 
MGR Hs One is not merely an abstract remote entity far removed rom ; Šā 
of ae y concerns each individual as the immediate and immanent core jn ; nir 
UE S being. Atman is Brahman. It is not to be found as an ultimate Een 
ted far away and inaccessible. Though one cannot know the knower, one 3l 
uh; the knower. The movement is from an impersonal object to tue pom 
lect. Thus, the enquiry leads to a search for the Atman, the ultimate subject 


D coc < | 
. See KaU ; d beyond the objects 
Is sāp 1.3.10-11, * re the objects of the senses anc y 
is mind; beyond the es kri m and beyond understanding 1s iA Gres eon 
Nothing. ES the unmanifest; beyond the unmanifest is the greet Self. Beyond te 

: 8- That is the end; that is the final goal.” 
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atha = now, then; syarupam = real nature, essential nature; paramātmanah = 


supreme Self; naro = human being; bandhān = bondage; muktah = freed; Kaivalyam. 


asnute = attains liberation. 


asti kašcit:svayari nityam abari-pratyaya-lambanab | 
avasthā-traya-sāksī san paiica-kosa-vilaksanab 112711 


There is something which always exists by itself as the substratum of one’s 'l'-awareness, It js 


the witness of the three states and is distinct from the five sheaths. 


m: thre states of existence are waking, dreaming, deep sleep. See V. 100, 128, 213, 
Various methods are employed to effect a discrimination between the Self and th 
not-self, one of which is an analysis of the five sheaths (kośa). This analysis will sh ; 
that the Self persists in all the five sheaths while they vary and undergo chan STE 
analysis consists of seeing that what is grosser and more external and less cra à 
less real than what is subtler and more internal and more pervasive. By this ncs 
ana yeis, one will arrive at the Self, which is Real, due to it being the subtlest iss 
ing. , 
The paricakosa viveka rakarana is based on i 
wherein pe e îs described as being hidden in ie UE TEN tneachs Thes 
eaths veil and hide the Self fr User FE our emesis 
he. five sheaths and realize the Pireme Sele. By discriminating one shou uem 
The grossest sheath is the annamayakosa. lt i i | 
being the product of the physical Aedes It i ER dept er dc e iin 
As it comes into being and changes, and goes out of being, i and sustained by food. 
body cannot be the Self-for it does not exist bef Tin it cannot be te sie 
the physical body is the pranamayakosa. It is ad. fth oraret death. Subtle 
entire body. This sheath is eee aof cud ade of t e vital airs and energizes the 
the Self. Still subtler is the rnanomayakoša ST kas intelligence, and thus cannot be 
‘the ideas of ‘I’ and ‘mine’. It raises the id à s PeR sheath. [cp 
is moved by pleasure and pain and is bi Blossom. Because S T 
Gilikamaikiks kaltas dms ject o delusion, it cannot be the Self. The 
eene spesptnor the Self. Subil aoe all desires. The Self is changeless and 
consciousness and pervades the eae bod in eie vijūānamayakoša. It reflects pii 
disappears and thus it too is not the Self d in the waking state. But in deep sleep 1t 
Lastly is the dnandamayakoéa, This i elf, for the Self does not change or disappeat 
sheath is algo, impermanent T is is the bliss sheath or sheath of enjoyment. 11" 
reflects ananda orici it is a x temporal for, even though it turns inwar and 
gane It is only a reflection nS MESS. SER yeniay slips into deep sleep of 
ese five shea 4 itional oelt. 
experienced and nis Self males! since they are not permanent. Still, they 2 
exist? The answer is that the S lis can that which is not experienced be sal 
experiencer itself. There is noH is not an object to be experienced but the vey 
need an experiencer to know i "Tt apart for the experience to know it. Nor does F 
illumination. The knower can i b is self-luminous and requires no ote sone 
ad nite not be the known for then it would become the know: 
us when we dismi C Ee 
pure consciousness pure pos ebiective element from the five sheaths, what remains ® 
after dismissing all objective phus. Being, Brabman. When one says nothing rem? 
ames and forms, what remains is the conscious" i 


which-witn 
esses the absence of names and forms and that is the Self. The witness ~ 


^ ul? wt ota 
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| f bein negated. Thus we see that the supreme Self, the innermo 

incapable o dcr than the subtlest, all-pervasive, eternal, unlimited by A T 
ser is Existence; Consciousness, Bliss, Infinity. See V. 151, 153, 156, 167-170 
infin d7, 189-190, 208-214, and 245. | 
1 cee KaivUp 1.18, ‘In the three states of consciousness whatever appears as the 
object of enjoyment or the enjoyer or the enjoyment, I am different from them, the 
witness, pure consciousness, the eternal Siva’ (sāksī) on witnesses. See V. 101, 137, 
159. 212, 21 3, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 


for references to witness (saksi). 


svayam = by itself; nityarn = always, eternal; aharn-pratyaya-lambanah = substratum 
of the ‘P awareness; avasthā-traya = three states of existence; saksi = witness; 
pafica-kosa = fve sheaths; vilaksanah = other than, distinct. 


yo vijānāti sakalari jágrat-svapna-susuptisu | 
buddhi-tadurtti-sad-bhavam abhavam-ahamityayam 1281 


That which knows everything in the waking, dreaming, and deep sleep states;! which knows 
the presence or absence of the mind? and its actions, That is This. 


Advaita Vedanta adopts an enquiry into the three states of experience to reveal the 
real nature of the Self. By analyzing life as a whole, and not merely the waking 
state as most philosophical systems are prone to, Advaita reveals a comprehensive 
approach. An analysis of the waking state shows that the individual self resides in a 
physical body and employs its instruments to enjoy the objects of the external world. 
But the Self is not the non-self. The former is conscious while the latter is inert. The 
analysis of the dream state reveals that the Self does not really act and is unattached. 
In dreams the Self appears to interact with many things. But upon waking, it is 
realized that there were no dream objects and no interaction. And an analysis of the 
deep-sleep state shows that the Self is relationless. Here there are no distinctions 
whatsoever. There is no knowing subject nor known objects. There is no within and 
no without, as all empirical distinctions have vanished. Objective consciousness has 
1 PPeared though pure consciousness remains. Thus, though the three states exist, 
ales per contents are not persistent. But underlying them ang pesin Rel 
and de : „The T that was there in the waking state was a sp there 1 V res 
EE p-sleep states. The states pass and vary, but the under ying CO 
mains the same. 


Jagrat = waking; svapna = dreaming; susupti = deep sleep; buddhi = mind, intellect. 


Yah pašyati svayari Pass 
yas ao ati svayarı sarvamt yam na pasyatt kiñcana | 


yati buddhyādi na tad yam cetayatyayam 11291] 


dist which, in itself, perceives everything but which nothing can perceives that which illumines 
ind and so on, but which itself cannot be illumined, That is the Self. 


Tarr 
Sce M3 E 8 jū 
i andUp 6, ‘This is knower of all (esa sarvajieb) Id which shines in the states 


ce Ken 3 . 7 s or 
of w aUp 1.6; also BrhUp 3.4.2 and KaivUp Dun ABE ho I am, one is from 


i ivUp 1 
all bonne dream, and dreamless sleep, knowing It I5 t 


vekaciidamamni 
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Even if the Self escapes objectification, it does not Sap certainty OCDE is more | 
certain than the fact of one's own existence. It is sel en En e et an direct, 4 
man may doubt many things; but he can never fou is own being. This is because 
the very act of doubting would be an affirmation of one's very own existence, |; | 


cannot be proved since it is the basis of all proof and is established prior to all proofs, 


How can that by which all the means of valid knowledge are established itself b... 
established by the means of valid knowledge? — As i 
Šankara was fond of stating that the Self, which is the content of everyone's under. , 
standing of the ‘I’, is the most immediately known entity possible. Preception of the : 
Self is the most immediate, though it is not mediated by the senses. In fact, preception | 
` need not always be sense-mediated. The distinguishing character of perception is its. 
immediacy. This immediacy is a oneness of being. Thus, in this manner, knowing is, , 
or becomes, identified with being. An individual knows the Self as the most certain | 
perception of all because one is that Self. And not only is it that the Self of a sentient | 
being is manifested immediately in one's indubitable experience, but even in the 
perception of an ordinary object the Self is revealed — for the Self is everything. — 
BrhUp 3.4.2, "You cannot sec the seer of seeing, you cannot hear the hearer of | 
hearing, you cannot think the thinker of thinking, you cannot understand the under- | 
stander of understanding. That is your Self which is in all things.’ Also see MandUp 1.7; ` 
KenaUp 1.3, 1.7; MundUp 2.2.11; KaUp 2.5.15; SvetUp 6.14; BG 15.6. | 


pašyati = perceives; svayam = in itself; sarvam = all, everything; cetayati buddhyadi= 
illumines the mind. | 


PZ ILS i m S 


yena višvam idam vyaptam yam na vyāpnoti kincana | 
ābhā-rūpam idari sarvam yam bhantam anubbátyayam | 1301l 


That by which this universe is pervaded, but which nothing pervades; which shining, all this 
which is not of the nature of cffulgence, shines. That is the Self. 


The Purusa Sūkta declares, *A quarter of it are all the creatures; three quarters of itis 
the divine part in the sky.” rat 

_ See KaUp 2.2.15, ‘Everything shines only after that shining light. His shining 
illumines all this world.” 


a S ————— 1—— a LAE U I AA —— 


vi$vam = universe; vyaptam = pervaded; ābhā = shining. 


yasya sannidhi-mātreņa dehendriya-mano-dbiyab | 
visayesu svakīyesu vartante preritā iva |131 


That by whose very presence the body, the sense organs, the mind, and the intellect kee? tā 
their respective functions like servants obeying their master. 


See KenaUp 1.1-2, ‘By whom impelled, by whom compelled, does the mind $503 


forth? That which is the ear of ; ch, breat 
of breath, eye of the eve r of the ear, the mind of the mind, speech of spee 


— ———— ODA CE OIL POOLE oM : om 


yasya = by whose; sannidhi = a Cart Ss ans; mano" 
mind; dhiyah = intellect. i = presesnce; deha = body; indriya = sense Org 


ahamkaradi-dehanta visayāš 7 sukh-ādayab | 


vedyante ghatavad yena nitya-bodha-svariipina 132.ll 
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That because of which everything, from the ego to the body, sense objects, and their pleasures 
and so on is known as clearly as a pot, is of the nature of eternal knowledge. 


V. 156 for an elucidation of this verse. 


See BrhUp 4.3.23, "Now, he does not see anything here; but although he does not 


see, he is quite capable of seeing, for it is impossible for the seer to lose his capacity 
to see, for it is indestructible.’ 


ghamkáradi = ego; dehanta = body; visayas = sense objects; sukhadayah = pleasures, 
etc; ghata = pot, jar; nitya-bodha-svarūpiņā = of the nature of eternal knowledge. 


eso'ntarātnīā purusab purāņo 
nirantarākhanda-sukhānubbūtib | 
sadaikaripab pratibodba-mátro 
yenesita vāg-asavaš caranti |(133 


This is the innermost Sclf,' the primordial One, whose naturc is continuously experienced as an 
unending indivisible bliss while continuously being reflected" in every mental modification and 
by whom! speech and the vital airs perform their function. 


purāņa purusa = primordial One, ancient person; antarātmā = inner Self; nirantara = 
eternal, unending; akhaņda = undivided, whole, indivisible; sukhanubhütih = experi- 
ence of bliss; yena = by whom; vag = speech; asava$ = vital airs; pratibodha = (either) 
continuously or in every act of cognition (or) continuously as the object of cognition. 


atraiva sattvatmani dbi-gubáyam 
avyākrtākāša uru-prakasah | 

ākāša uccaib ravivat prakāšate 

sva-tejasā višvam idam prakāšayan W1341l 


In this very body itself, in the secret cave* of the intellect, which is by nature pure, in the space' 
known as the unmanifest, the supremely radiant Sclf shines like the sun* high in the sky 
illuminating this entire universe by its innate effulgencc. 


The Heart within which everything shines gloriously and which is shining every- 
Where, is the one flashing light, the supreme Heart (Paratrimsika 270-71). : 
Suddenly there was a sudden shift in my perception. 1 felt as though there was just 
a ‘slight shift’ in my consciousness, and yet I went from feeling limited to limitless- 
Ness. It began with tears and an awareness of what seemed to be a thumb-sized cave 
lust to the right of the center of my chest. I could observe this thumb-sized cave and 
noted that, in fact, it was the center of the universe, the center of everything, it was 


Pee 
; e BrhUp 3.4.1, ‘This is your Self that is within all things. 


RUE 2.12 on reflecting. i anam 

ening verse of the KenaUp asks ‘By whom?". : . 

ve of the heart = TaitrAran 10.38. 1; $vetUp 3.11, 3.13, 3.20, 5.8 Manon PE 

112735 ChānUp 3.1.4.3, 8.1.1-3, 8.3.3; TaittUp 1-6-1, 2.1.1, KaUp 1.2.12, 1-3-1, 2-1-1, 
; PA BSBh 1.3.2425. Sec V. 191, 219, 257, and 267 on d ayena 

~ 9» 1.1.22 wherei :ng of the word space (ākāša) 15 discussed. 

con't BrhUp 3.7.9 EE 15.1; ChanUp 3.18.2-5, 3.19.1-4; 4.17.3-4 on the Self being 
MPared to the sun. EE 


1 

4 
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1 
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everything e yet; how : i ponia, yas there in the center of my chest, This 
ictory but 1 D er 
oae linked i the body and my surroundings, I found ones exvanced inan | 
indescribable manner. I was an all-encompassing ste ar theory — I wa | 
That. There was an immediate and direct contact wit an intense y conscious uni. | 
verse and I was that universe. I was no longer John, but That, | at immensity which ` 
was incredibly blissful, seemingly so because it was full, complete. I was immane | 
in every single part of it. My body, the ground | was sitting on, everything includi 
the earth, the sky, the entire universe appeared to be distinguishable In this real, - 
interpenetrating, and all-pervasive ocean of consciousness which, to explain the mos | 
incredible part of it as best I can seemed to be simultaneously unbounded, stretching — 
out immeasurably in all directions, and yet no bigger than a tiny, thumb-sized Cave in | 
the right side of my chest. From this tiny cave, the entire universe, of which my body 
and its surrounding were a part, poured out and yet, somchow, there was not an iota | 
of separation anywhere. The thought appeared that this heart cave was described by , 
some individuals as an ocean (of consciousness) and that this too was an accurate, ` 
perfect description. Still, I liked the image of the heart cave better. How strange! Both — 
descriptions fit perfectly, and yet I preferred one. | 
Tears were pouring down my face and continued to do so for as long as the 
experience lasted. There was no emotion and not the least bit of an increased pul | 
or lieart rate as the tears flowed. I just observed them falling down my cheeks as if 
a faucet had been left open. I was overwhelmed with the silence. The silence was 
immense, overwhelming, all-pervasive. There were no questions and thus no answers. 
There was no noise. To say the silence was deafening would not do it justice. It was 
both humbling and enpowering at the same time. There was nothing left to know; 
nothing separate that was unknown. All was oneself and thus there was silence. It | 
was sweet. So sweet. To say anything, anything at all, seemed stupid. Words could 
never come close to approximating This. This was full and I was this and I was full. 
‘That is full and complete; this is full and complete. The full comes out of the full. | 
Taking the full from the full, the full itself remains full and complete’; sec 2 
MundUp 2.2.11, ‘Brahman alone is all this’; ChānUp 6.2.1, ‘It is Onc alone, without 
a second’; BrhUp 4.4.19, ‘In Brahman there is no diversity whatsoever.’ 


ss See TAS CE 


ager mit 


nnb ea 


7a" det rn mus 


| 
| 
| 
atraiva = here itself; sattvātmani = nature of purity; dhī = intellect; guhāyām = ca | 
secret; avyākrta = unmanifest; ākāša = space; urupra-kāšah = supremely radiant; | 
uccaih-ravivat = shines like the sun high in the sky; sva-tejasā = self effulgencG | 
visvamidam = all this universe. | 
| 
i 
| 
| 


jatà mano'baikrti-vikriyanam 
dehendriya-pranakrta-kriyanam | 
ayo'gnivat tàn anuvartamāno 

na cestate no vikaroti kiñcana |1351 


The Self is the knower of the modifications of the mind and the ego, the activities of the body; 


: | 
the sense organs, and the breath, and alth ing them like fire int | 
it neither acts nor changes in the least inu EEE S. accompanying Mem 


! See KaUp 2.2.9, ‘As fire which is one, 
to the object, so also the one Self withi 
enters and also exists outside": also see 


TS dint 
entering this world becomes varied in shape ue. it 
n all beings becomes varied according to W 


MaitriUp 3.3. 
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ntire universe exists only in Consciousness. All modifications take place 
The sciousness. Take your stand in the Absolute. The world rises and sets in paketi 

ess, One need not negate the world — merely see it as appearing in Consciousness. 
Whatever begins and ends is mere appearance. Pictures come and go, appear on the 
movie screen. The screen does not move. Fire comes and goes in iron. Iron is not hot, 
in and of itself. See V. 193, 350, and 507 for fire in iron. 

MandUp 6, ‘This is the lord of all, this is the knower of all, this is the inner 

controller; this is the source of all’. 


mano’hamkrti = mind and ego; vikriyanarn = modifications; dehendriya-pranakrta = 
activities of the body, sense organs, breath; ayas = iron, metal; agnivat = fire. 


na jāyate no mriyate na vardhate 

na ksīyate no vikaroti nityah | 

vilījamāne'pi vapusyamusmin 

na liyate kumbha ivambaram svayam M1361l 


It is not born; it does not die; it does not grow; it does not decline; it does not change. It is 
eternal. Even if this body 1s destroyed it does not cease to exist, just as the space in a pot does 
not become extinct when the pot is broken. 


The central theme of Gaudapada’s philosophy is his theory of ‘non-origination’. 
That is, nothing is ever born and nothing ever dies. This is declared, not because 
‘nothing’ is the ultimate truth, but because the great ‘nner Self (Atman) is the only 
reality. His logic is that anything that is non-existent in the beginning, that is, which ` 
originates, and that is non-existent at the end, that is, which is destroyed, is also 
non-existent in the middle, that is, completely non-existent. According to Gaudapada, 
the ultimate reality is Atman-Brabman alone. It is defined as ‘something unseen, 
beyond empirical practice, impossible to grasp, without any signs, unthinkable, in- 
describable’. All appearances are illusory, non-real. All empirical distinctions such as 
subject and object, knower and known, mind and matter, are but seeming appear 
tet due to ignorance. If one sees them, it is like ‘seeing the footprints of birds in 
the sky’. 

See MandUp 7, *. . . neither inside nor outside nor both; unseen (adrstam), can’t be 
spoken of (avyavaharyam), ungraspable (agrāhyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadesyam), peaceful (šāntam), 
non-dual (advaitam), auspicious (šivam).” AR ibd. 

See KaUp 1.2.18, "The knowing Self is never born; nor does it die at any time. 


aita see BrhUp 4.4.20 (aja dhruvab); BG 2.20, «The Self is neither born nor does 
it die? ——— À 


na = not; jāyate = born; mriyate = die; vardhate = to increase, grow, prosper, strengthen; 
at ate = decline, wane, ded wear or waste away, end; vikaroti = change, modifY; 
itya = eternal; kumbha = pot, jar. 


Pt t-vikrti-bhinnab éuddhabodhasvabhavab 
S il dd -idam-asesari bhāsayan nir-visesat l 
ati baramātmā jagrad-adisvavasthasu 
am-aham-iti sāksāt sāksirūpeņa buddheh 11371 
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is di from primordial natu od 

rem , of the nature of pure knowledge, is different re and iy 

The ae ene mio out qualities and illumines the real and the non-real, everything with | 
ocn as well as the formless. It flashes through the waking and other states as their witness and 


is referred to as the ʻI.” 


f the Self defies any description in terms of the categories known to 
thought. There is nothing similar to the Absolute, dissimilar to the Absolute, and 


there is no internal differentiation within the Absolute. See Paižcadašī, 2.20—21. Se. | 


also BSBh 11.1.14. 


See KaUp 2.2.8, *That person who is awake in those that sleep, shaping desire after _ 


— atm can 


desire, that, indeed, is the pure. That is the Absolute, that, indeed, is called the 


immortal. In it all the worlds rest and no one ever goes beyond it.” 

See KaivUp 1.18, ‘In the three states of consciousness whatever appears as the 
object of enjoyment or the.enjoyer or the enjoyment, I am different from them, the 
witness, pure consciousness, the eternal Šiva” (sāksī) on witnesses. See V. 101, 127, 
159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 
for references to witness (saksi). 


prakrti = primordial nature; vikrti = transformations, modifications; bhinnah = | 
. different from; Suddhabodhasvabhavah = of the nature of pure knowledge; sad = ` 


real; asad = non-real; ašesarh = everything, with form; bhāsayan = illuminates; 
nirvisesah = formless, without qualities; vilasati = to shine, appear, to gleam, flash; 
paramatma = supreme Self; jagradadi = waking state; avastha = states of exist- 
ence; aham = ‘I’; sāksāt = witness. 


niyamitamanasamum tvam svam ātmānam ātma- 
nyayam-abamiti sāksād viddhi buddhi-prasādāt | 
jani-marana-tarangapara-samsdra-sindhum 

pratara bhava krtartho brakmarūpeņa samsthab |1381 


By means of a concentrated mind and the grace of a purified intellect, directly realize your self 
as the Sclf. Identify with the Self and by this means cross the boundless ocean of worldly 


existence with its waves of birth and death. Becoming established in the Absolute, you become 
onc who has accomplished everything. 


See KaUp 2.1.11, ‘By mind alone is this to be obtained.’ 
Sec V. 3, 29, 42, 50, 149, 477, 489, 518, and 519 for references to grace. 


See V. 11, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 


niyamitamanasāmum = by means of a concentrated mind; buddhi = intellect; prasadāt 
grace, clear, pure; jani-marana = birth and death; taraūga = waves; apāra = shoreless; 


Samsara-sindhurh = ocean of worldly existence; pratara = cross completely; brahma- 
rupena = the Absolute; sarnsthah = established. 


atranatmanyahamiti matir bandha eso'sya purisab 
prāpto "hānāt janana-marana-klesa-santpata-hetub | 
yenawayam vapur idam asat satyam ity ātma-buddhyā 

busyatyuksatyavati visayais tantubhih košakrdvat |1391 


T Lee . 
See BrhUp 1.4.1, ‘He first said, “I am”. Therefore arose the name of “I”. 
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Solely believing that the not-self is the Self is the cause of an individual's bondage. This belief 
arises from ignorance. It is the cause of being completely engulfed by birth, death, the afflic- 
tions and so on. It 1s because of this that one thinks the unreal body is real and, identifying with 


it, one nourishes, bathes, and protects it by the sense objects, thereby becoming bound like the 
silkworm by its own woven cocoon. 


The word koša (sheath) is also used for the cocoon of a silkworm (see Yajña 3.147). 
Ir is also used in Vedanta as a term for the three sheaths which make up the various 
covers of the body. 

See MundUp 1.2.8, ‘Abiding in the midst of ignorance, wise in their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles, go about like the 
blind people led by one who is himself blind.’ See also KaUp 1.2.5; MaitUp 7.9. 


bandha = bondage; purhsah = human being; janana-maraņa = birth and death; klesa 
= afflictions, defilements, passions; sarhpāta = engulfed, immersed, collision, encoun- 
ter, confluence; hetuh = reason, cause; yenaiva = by which alone; vapur = body; asat 
= ynreal; satyam = real; pusya = nourish; uksa = bathes; tyavati = protect; visaya = 
sense objects; koša = sheath, cocoon. 


atasmin tad-buddbib prabbavati vimūdhasya tamasā 
vivekabhavad-vai sphurati bhujage rajju-dbisaná | 
tato'nartha-vrāto nipatati samādātur adhikah 

tato yo'sadgrāhal sa hi bhavati bandhab šrņu sakhe W1401l 


Being confused by ignorance, a person mistakes a thing for what it is not. It is this absence of 
discrimination which causes one to mistake a snake for a rope. Then, great danger befalls one 


‘subject to it. Hence, listen my friend. Taking unreal things to be real is definitely what consti- 


tutes bondage. 


Superimposition (adbydsa) is defined by Sankara in his BSBh Preamble (Adhyasa 
Bhāsya) as ‘cognizing something as something else’ (atasmiri tadbuddhih). It is wrong 
knowledge and is pervasive in everything one knows and in everything one does. As 
long as one’s perspective is empirical, one is a victim of superimposition at every 
level. For instance, epistemology presupposes a subject who knows, the object which 
is known, and the resulting knowledge. The justification and elucidation of this triple 
form (triputi) is accounted for by a superimposition of ignorance. According to the 
metaphysics of Advaita, the Absolute is one and non-dual. Thus arises the appareni 
problem of the One and the many. What is the relationship between the One an 

the many, between the Absolute and the relative? The Advaitin must account for the 


i i i i ity i : lanation 
. Seeming plurality of the universe if the Reality is One and non "dual. Ān exp 
Js also called for in regard to the distinction which the Advaitin makes between the 


Reality with f and the formless Reality (nirguna). The seeming differ- 
ence ereen oe self and the Absolute needs to be explained. The place of 


"God (Īšvara), as well as the creation of the world, must be accounted for. Superim- 


ition i i i i f Advaita 
Position is responsible for all these. Lastly, the entire practical teachings © 
presuppose ihe concent of superimposition. The bondage of the individ as well 
as its liberation, all disciplines prescribed for acne sac: esthetics, an 
values al wem hin the context of superimposition. — x 

S all have meaning o 307, 393, 407, and 462 on superimposition 

See v. 1» 181, 269, ga 237, 248, 303, 388, 405, 407, and 550 foc reste 
agrās = i 


i... t 
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- j hing else; vimüdhas a- 

“= tad-buddhih = recognizing something as something else; vimudnasya = per. 
ēdu edidere, based) vivekabhavad = absence of discrimination; bhujage - 
Pike rajju-dhisāņā = thinking it is a rope; anartha = misfortune; vrāto = multitude, 
swarm, troop, flock; nipatati = settles down, descends upon; sa hi bhavati bandhah = 


becomes bondage. 


akbanda-nityādvaya-bodha-šaktyā 
sphurantam atmanam ananta-vaibhavam | 
samāvrnotyāvrti-šaktir-esā 

tamomayi rabur ivarka-bimbam [1411] 


Just as Rahu’ conceals the sun, the veiling power, whosc naturc is ignorancc, conceals the Self, 
whose infinite glory, which is eternal, indivisible, and non-dual,* luminously manifests itself by 
the power of knowledge. 


The Self is never under the veil of bondage, imposed by ignorance. The Self is pure by 
nature, enlightened and liberated from the very beginning. 


akhanda = indivisible; nitya = eternal; advaya = non-dual; bodha = knowledge; 
$aktyā = power; sphurantam = shining, luminously manifests; ananta = infinite; 
vaibhavam = might, power, grandeur, magnificence, glory; rāhur = Rahu. — 


tiro-bhūte svātmanyamalatara-tejovati puman 
anatmanam mohad aham iti Sariram kalayati | 

tatah kama-krodha-prabhrtibhir amum bandbana-gunaib 
param viksepākhyā* rajasa uru-šaktir vyatbayati |1421 


When one's own Self of supreme .effulgence? is concealed, that person, due to delusion, con- 
siders the body to be their Self. Then, by the binding qualities of desire, anger, and so on, 


which are of the nature of the powerful active-attribute’ which causes wrong projection, one 
is afflicted by untold misery. 


If a person thinks they are their body and they desire something and that desire is 
thwarted, then anger arises. This is well known. 

See BG 16.21, ‘Triple is this gate of hell, destructive of the Self, lust, anger, and 
greed, therefore one should abandon these three’ (kāmah, krodbab, lobhab). 


tirobhüte = concealment; concealing power, to:set aside, vanish, hide, to cause to 
disappear; svatmani = one's own nature; tejas = luminous, effulgence; puman = 
human being, the individual; anatmanarh = not-self; mohād = delusion; šarīram = 
oes kama = desire, lust, passion; krodha = angér; bandhana-gunaih = binding 
quaities; param = untold, great, supreme; viksepakhya = wrong, incorrect projections 
rajasa = active-attribute; vyathayati = greatly disturbed, tormented, agitated, unhappy}: 


T S 
* Ràhu, in Indian mythology, is concei = ; 
swallowing it. Tiene is conceived of as a demon who periodically conceals the sun y 


Rahu's jaws" s to a solar eclipse. See ChānUp 8.13.1, ‘like the moon rom 
e ChanUp 6.2.1 (ekam evādvītī 
tyam) and BG 13.12. - 
3 E oM, 146, 344, 345. and 348 on veiling power. 
4 See KaivUp 117 e Ent OE lights’ (jyotigāri jyotib); also KaUp 2.3.1. 
p 1-14, The same self veiled by mājā attains a body and performs all work. 
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mahā-moha-grāka-grasana-galitātmāvagamano 

dhiyo nānāvasthās svayam abhinayan tad-guņatayā | 

apare samsare visaya-visa-pitre jalanidhau 
nimajjyonmajjyayam bhramati kumatib kutsita-gatib 1431 


An individual of deluded mind, in the grip of the crocodile of delusion, is thereby prevented 
from knowing the real nature of the Self. Such a one superimposcs the various transformations 
of the mind upon the Self and, flounders up and down in the boundless occan of worldly 
existence which is full of the poison of sense objects, with a mind unable to move towards 
realization. 


Sce KaUp 2.1.1, "The Self is not to be sought through the senses'. KaUp 2.1.2, *The 
small-minded go after outward pleasures. They walk into the snare of widespread 
death.’ 


mahamoha = great delusion; graha = grip, imprisoned, captured; grasana = to seize 
with the mouth, devour, swallow; galitam = lost; nanavasthas = transformations of 
various kinds; tad-gunataya = being based on it, arising from it; apare = endless, 
shoreless; visa = poison; kumatih = one whose mind does not move towards realization. 


bhanu-prabhasaitjanitabhra-panktib 
bhanunt tirodhāya yathā vijrmbhate | 
dtmoditahamkrtir atma-tattvam 

tathā tirodhāya vijrmbbate svayam [14411 


As a layer of clouds which have been produced by the rays of the sun conceal the sun and 
appear themselves, so egoism, which arises from the Self, conceals the Self and expands itself. 


The sun knows nothing of darkness. From the perspective of the sun, there is no rising, 
no setting, no darkness whatsoever. It is only from the perspective of the Earth that 
terms like rising, setting, darkness, the removal of darkness, and so on make any sense. 

See KaUp 2.2.11, ‘Just as the sun is not defiled by the external faults seen by the 
eye.’ 


bhanu = of the sun; prabha = by the rays, effulgent; sanjanit = produced; abhra = 
cloud; panktih = a row or set, layer; tirodhaya = cover, conceal, hide; vijrmbhate = 
expands, spreads out, blossoms, arises, appears. 


kabalita-dinanathe durdine sandra-meghaib 
vyathayati himajbanjha-vayur-ugro yathaitan |: 
avirata-tamasātmanyāvrie mūdha-buddbiri 
ksapayati bahu-dubkhais tivra-viksepa-saktib (1451 


Just as a person suffers incalculable hardships' on a rainy day when the sun is completely 
hidden behind dense clouds, accompanied by strong cold winds, so, t00, the foolish penen 
when the Self is concealed, is subject to manifold suffering from the projecting powcr, 


the cause of countless griefs. 


n * Li . * . 
* The root ‘yyatha’ has a secondary meaning, TO wander’, and this 1s implied here. 


128 Vivekacūdāmaņi 
nts the unreal as real and that which is temporary 
and short-lived as eternal and everlasting. It is tā m the pee Cause 
which brings about the illusion of the world; an ne rea : e power of the Absolute 
(Brahman), which is neither real nor totally unreal. It is dec e ! 9 ave two powers 
— an ability to conceal and an ability to project (āvaraņa an bis sepa); it IS indefin- 
able (anirvacaniya); it is of the nature of a positive existence (bbavaritpa). 


Ignorance is that force which prese 


ita — s which obscure the sun; dinanāthe = the sun; durdine = rainy or 
taira ts pss īrs sāndra-meghaih = heavy clouds; himajhanjha-vayur = cold 
winds; ugro = violent, strong, mighty, terrible, fierce; müdha-buddhim = foolish- 
minded one; ksapayati bahu-dhuh = many difficulties; duhkhais = suffering, grief. 
tīvra = intense, countless; viksepa-Saktih = projecting power. 


ctābhyām eva saktibhyam bandha purisab samagatal | 
yabhyam vimohito deham matuatmanam bbramatyayam 11461l 


A person's bondage proceeds solely from these two powers. Deluded by them, a person mis- 
takes the body for the Self and wanders about. 


The two powers are āvaraņa and viksepa saktis. See V. 115-17, 141, 344, 345, and 
348 on veiling power. 


etabhyam-eva = by these two only; šaktibhyārh = powers; bandha = bondage; pumsah 
7 human being; samāgatah = proceeds; vimohito = eluded, confused, bewitched, 
eguiled. 


bījani sarisrti-bbümijasya tu tamo debatma-dhir-ankurab 

ragah pallavam ambu karma tu vapub skandho'savab šākhikāb | 
agranindriya-sambatis ca visayah puspani dubkham phalam 
nana-karma-samudbhavam bahuvidham bhoktā'tra jīvah kbagab 14711 


Ignorance is the seed for the tree! of worldly existence; mistaking the body for the Self is its 
sprout; desires are its tender blossoms; actions are its water; the body is its trunk; the vital airs 
are its branches; sense object contact are its tendrils; sense objects arc its flowers; miseries born 
of actions are its fruits; the experiencer is the individual, the bird? who eats the fruit. 


Lhe wheel of birth and death is being compared to a tree. Its seed is ignorance, its 
Ossoms are desires. Recall earlier the world being compared to a forest. 


pum eee ese bhämijasya = tree of worldly existence; ankurah = sprout 

ee ragah F esire, passion, lust; pallavam = shoot, sprour, twig, bud, blossom; 
hal d agrani — tendrils; puspani = flowers; duhkham = misery, suffering: 

phaiam = fruits, results; bhokta = experiencer; jivah = individual; khagah = bird. 


CC 
BrhUp 3.9.28, ‘An individual i< |; | i | 
skin fons as sap om taali likea mighty tree.. . hairs = leaves, skin = bark, blood from 
; ore AU 3.1.1, Two birds, comp tree. g 
ese two, the one cats t 4.20; 
vetUp 4.6; KaUp 1.3.1, — fuit an a 


anions always unite, cling to the selfsame 
d the other looks on without eating’; RV ! 
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ajidnamiülo 'yam anātma-bandho 

naisargiko 'nàdir ananta iritab | 

f anmāpyaya-vyädhi-jarādi-dubkha- 

pravaba-tapam janayatyamusya 11481 


Jgnorance is the sourcc of this bondage of the not-self. It is natural to everyone and is said to be 


vithout beginning and without end. It engenders for the individual : è 
l ET as birth, death, discase, old age, and so on. ual a succession of sufferings 


Ignorance is always there. Upon birth, one finds ignorance present. There has never 
becn a time when it hasn’t been there. It is said to be without beginning and infinite 
or endless (unless it is destroyed by knowledge). It is endless until and unless wisdom 
destroys it. 


ajūānamūlo = ignorance is the source or root; anatma-bandho = bondage to the 
not-self; naisarga = natural; anadi = beginningless, eternal; ananta = infinite, without 
end; iritah = is said, is understood; janmapyaya = birth and death; vyadhi = sickness, 
disease; jarādi = old age; duhkha = suffering; pravāha = unbroken series, succession, 
continuous flow; tāpam = causes trouble or pain, engenders (instead of taparm, there 
is another possible reading given: patam = to fall down, descend). 


nāstrair na šastrair anilena vabninà 
chetturi na šakyo na ca karma-kotibhih | 
viveka-vijūāna-mabāsinā vind 

dhatuh prasādena šitena maūjunā 1491 


Not by missiles, nor weapons, nor wind, nor fire, nor even by millions of prescribed actions can 
this bondage be destroyed; by nothing except the great, sharp, beautiful sword of wisdom 
which comes from discrimination given by the grace of the supreme Lord. 


See MundUp 3.1.6, "Truth alone conguers, not untruth’. See also KaUp 1.2.23; 
MundUp 3.2.3. ! 
Sce BrhUp 1.4.16, ‘Even if one performs a great and holy work, but without 
mowing this, that work of his is exhausted in the end.” Also MundUp 1.2.8; ĪsaUp 
, 13. 
See KaUp 1.2.23, *He is to be obtained only by the one whom the (Self) chooses." 
See KaUp 1.3.14, ‘Sharp as the edge of a razor and hard to cross.” 
See V. 3, 29, 42, 50, 138, 477, 482, 518, and 519 for references to grace. 


āstrair = missiles; Sastrair = weapons, arrows; nilena = wind; vahnina = fire; chettum 
na šakyo = cannot be cut off; karma-kotibhih = millions of actions; viveka = discrim- 
ination; vijnana-mahasina = great sword of knowledge or wisdom; vina = without it; 
prasādena = grace; manjuna = wonderful, beautiful. 


Sruti-pramanaika-mateb svadharma- 
tistbā tayaivātma-višuddhir-asya | 
višuddha-buddheb paramatma-vedanam 
tenaiva samsara-samitla-nasab W1501l 


The realization of the supreme Self is possible onl for those whose minds have been supremely 
: possible only 

Purified by being firmly Established in the observance of one's duty with a firm koniks ues 
the scriptures are the sole source for determining it. By this alone, worldly existence, wi i 


Foot, is destroyed. 


d A 


130 Vivekacūdāmaņi 
t acti lutely necessary to purify the mi 

to realize the Self, action (karma) 1s abso i mind 
(buddbī so that one will be gualified/fit. The Self, which has been obscured by the 
not-self shines clearly when they are destroyed. In verse 149, action has been declared 
to be inadequate and unnecessary for SEITE the not-self. This verse shows when 
itis necessary to purify the intellect. — 
xs Aa id work? Because the mind has a tendency to focus On the 
ross only and not the subtle. But enquiring, one becomes aware of the mind and its 
tendencies. It becomes sattvic (pure/lucid), dissolving dullness and quieting the rest- 
lessness of the mind. It gently but steadily changes the mind's very substance. It is a 


shift from darkness to light. 
Svadbarma or one's own 
own caste and aes of life. 
r such. 
ide 1 138, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. wi 
See BG 16.24, ‘Therefore, let the scriptures be your authority in deciding what 
ought to be done and what ought not to be done.’ 


duties are those actions which pertain to an individual’s 
They should be obseved, selflessly, without expecting any 


$ruti = primary scripture; pramanaika-mateh = sole valid means of know-ledge; 
svadharma-nistha = firmly established in one’s own duties; visuddha-buddheh = puri- 
fied intellect; samsara = worldly existence; sa-mila = with its root; nāšah = destroyed. 


kosair-annamayadyaib paūcabhir-ātmā na samvyto bhati | 
nija-sakti-samutpannaib šaivāla-patalair-ivāmbu vapistham |l151Il 


The Self does not shine brightly when covered by the food and other sheaths which arise by its 
own power like the water in a well covered by a collection of moss. 


It is the power of the sun which enables darkness to arise. Likewise, it is the power 
of the Self which enables the not-self to seemingly obscure the Self. Obviously, from 
the point of view of the sun, there is no such thing as darkness. From the point 0 
view of the Self, there is no not-self. Still, like the water in-a well being obscured by 
the moss which covers it, the Self cannot be perceived due to the sheaths which are 
superimposed on the Self. | 

See BrhUp 5.15.1, "The face of truth is covered by a golden disc.’ 

See TaitUp 2.2.1 on the food sheath. See V. 153, 156, 167-70, 185-87, 189-90, 
208-14, and 245 for references to the sheaths. : 

See V. 138, 150, 183, 276, 315, 336, and 361-63 for purification of the mind. 


LAS sheaths, Coyerings; anramayadyaih = food sheath; nija-śakti-samutpannail 
= n power; Saivala = i Tue +1. ambu = 
water; vapistham = pond. moss; algae; patalair = cover, screen, veil; 


tac-chaivālāpanaye samyak salilam pratīyate $ 
AME i pratiyate Suddbam | 
Irsua-santapa-barari sadyah saukhya-pradam param punisab 152.1 


When the moss is removed in of 
= T 3 » One can see the ur 1 moves the pain 
thirst and immediately fills individuals with reat P SAUCE 

Note that the water is alread ne is t0 


remove that which hides it. y and always present. All that needs to be dd 


Nothing new need be obtained. 


& 7. RE 


moa om ti Rp 


a rua rmm ES 


"da € 9. 


I 
i 
| 
| 
| 
| 
: 

J 





Crown Jewel of Discrimination 131 


saivāla = moss; salilam = water; suddham = pure; trsņā = thirst; santapa = pain; 
E 3 


 haram = removed, destroyed; saukhya = joy, happiness; param = great, highest; purnsah 


- individual, human being. 


paūcānām-api košānām apavāde vibhatyayam šuddhab | 
nityanandaika-rasab pratyag-rüpab parah svayam-jyotib 115311 


When thc five sheaths have been negated, this Self, which is pure, the nectar of eternal bliss 
indwelling, supreme, and self-effulgent,' supremely shines. 


An analysis of the five sheaths which cover the Self will reveal that the Self persists in 
all the five sheaths while they vary and undergo change. This analysis consists of 
revealing that what is grosser, more external and less pervasive is less real than what 
is subtler, more internal and more pervasive. Thereby the Self will be revealed as the 
subtlest, innermost being and therefore the most real. From the physical body, which 
is the grossest sheath, to the subtlest sheath of enjoyment will be found imperman- 
ence and objectification. But the knower of all these is the subtlest, most pervasive of 
all. The knower cannot be known for then it would become the known ad infinitum. 
The Self is self-luminous and requires no other source of illumination. It is not an 
object to be experienced. Thus, when the objective element is removed from the five 
sheaths, what remains is Pure Consciousness, awareness, the Atman. Even to say that 
nothing remains after dismissing all objective names and forms, requires a conscious- 
ness which witnesses the absence of names and forms. The subtlest of all is this 
witnessing consciousness which is incapable of being negated. 


paūcānām = five; api = (indicates the five sheaths should be set aside entirely); koSanam 
= sheaths, coverings; apavade = refuted, denied; vibhati = supremely shines; nityananda 
= eternal bliss; rasah = essence, nectar; pratyag-rupah = indwelling, inside everything; 
parah = supreme; svayam-jyotih = self-luminous. 


ātmānātma-vivekah kartavyo bandba-muktaye vidusā | 
tenaivānandī bhavati svari vijūāya sac-cid-ānandam 1154 | 


Therefore, to be free of bondage, the wise should make an effort to discriminate between the 
Self and the not-self. By having understood that which is of the nature of Existence, Conscious- 
ness, Bliss, one becomes blissful. 


The Self is here described as being of the nature of Existence, Consciousness, 
Bliss. Satyam jrianam anantam brahma conveys only identity. Usually satyam cs 
anantam brahma is interpreted in a secondary sense because the Absolute is conside 


- to be beyond all determinations and attributes. Thus satyam 1s used to indicate that 


the Absolute is not unreal; jiižānam is used to indicate that the Absolute is not uncon- 
scious; and anantam is used to indicate that it is not finite. But it can be mai 
that anyone who understands the mahavakyas will immediately know that Brahman, 
Satyam, jūānam, and anantam all refer to the same content. Brahman is saiam ane 
jfignam is anantam, exc. The text produces the knowledge asked for, viz. 


Brahman? 


Pree sn ie ipa 
* „See US 1.11:11; MundUp 2.2.10-11. Also see V. 100, 191, 213, 221, 240, 508, and 536 on 


self-luminous. 


Vivekacūdāmaņi 


132 
Vimuktātman, in his Ista Siddhi, subtly shows how ‘satyam, jriánam, and anantam 


: i and direct sense’ (Istasiddhi pp. 26-32). The terms 
can be interpreted Mes 1 us here is no repetition. But being non-synonymous, the 


re not synonymous an x 
TRU don't dicate diverse attributes either. These non-synonymous terms have an 


: am, jūānam, and anantam are expres. 
se. The Absolute alone is, and satyam, j 

IUE the eae Absolute. They do not express attributes or aspects of the Absolute. 

They are the Absolute. They do not express attributes or aspects of the Absolute. 

They are the Absolute. Sat is Brabman. Cit is Brabman. Ananda is Brahman. Anantam 


i - And Brahman is only one, without a second. 
- ae ous 122, «The wise, pondering over them (both the good and the pleasant), 


discriminates.’ 


atmanatma-vivekah = discrimination between the Self and the not-self; kartavyo = 
acquired with effort; bandha-muktaye = freedom from bondage; vidusa = the wise; 
sac = Existence, Truth, Real; cid = consciousness; anandam = Bliss. 


muūjād-isīkām-iva dr$ya-vargat 
pratyaūīcam-ātmānam asangam akriyam | 
vivicya tatra pravilapya sarvam 
tadātmanā tisthati yassa muktab \l155 ll 


That person is liberated who separates the Self, which is unattached! and actionless," from all 
perceived sense objects, as one separates the tender core of the muñjā grass from its covering, 
and who then remains firmly established in the Self. 


muñjād = a type of grass; isikam = a delicate reed inside this grass; pratyaricam = not 
in the outgoing way; facing otherwise than outgoing; asangam = unattached; akriyam 
= actionless;.vivicya = separating, eliminating. 


deho’yam anna-bhavano'nnamayas tu košo 

hyannena jivati vinašyati tad-vihīnab | 
tvak-carma-mārisa-rudhirāsthi-purīsarāšir 

nayam svayam bhavitum arhati nitya-suddhabh |156 


The sheath of the gross body is food. It originated from food, is sustained by food, and perishes 


without food." It is a composite of skin, flesh, blood, and excreta.’ Never can it be the se 
existent, eternally pure Self.‘ 


1 See BrhUp 3.9.26, ‘It is unattached’ 
| IAE ed’ (asarigab). Also BrhUp 4.4.22. 
i SE penu 6.19, 'actionless' (niskriyari). SE ind 
from Typus Self), *one should draw out with firmness, from the body; 25 the wi 
Il on the earth. 


4 . 

un F n uu rom food, verily, are produced whatsoever creatures dwe 

S See Maite E alone they live and then also into it they pass at the end. -filled 
siii eem ) P ‘is SR up with bones, smeared over with flesh, covered with skin, 
MCW dele MAITOW, fat? i hing 
aaia , 12.18, ‘unborn, eternal’ (ajo nityab); I$aUp 8 ‘pure, untouched by any! 
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na-bhavano = that which originated from food; tvak = skin; carma = skin; māti 
= flesh; rudhira = blood; purisa = excrement. rma = skin; mamsa 


pūrvant janer-api mrter atha nāyam-asti 
jata-ksanab-ksana-guno"niyata-svabbavah | 

naiko jadašca ghatavat paridrsyamanah 

svātmā kathant bhavati bhāva-vikāra-vettā 157 


In both cases, it does not exist before its birth or after its death. Every moment it is subject to 
origination and destruction and its qualitics are fleeting. Its nature is impermanent. It is diverse. 
[t is inert and is seen like a pot. How can it itself be the knower of its own changes? 


That which is seen cannot be totally unreal and that which changes and ultimately 
disappears cannot be called real. It cannot be called both real and unreal, for that is 
a contradiction. Thus, it is called indescribable (anirvacaniya) See V. 110-11. 

See MandUp, ‘That which is not in the beginning and at the end, is non-existent 
also in the present.’ 


pürvarn janer = before birth; api — in both cases; mrter atha = after death; jata-ksanah 
= origination and destruction; aniyata-sva-bhavah = its nature is impermanent; jada = 
inert; ghata = pot. : 


pāni-pādādimān deho nātmā vyanīge'pi jīvanāt | 
tat-tacchakter anāšāc ca na niyamyo niyamakab 11581 


The body, consisting of hands, feet, and so on, cannot be the Self because one lives even 
without these limbs and it continues to function. The controlled cannot be the controller. 


See KaUp 2.2.4—5, When the embodied self that dwells within the body slips off and 
is released from the body, what is there that remains? This, verily is that. Not by the 
outbreath or inbreath does any mortal whatever live, but by another do they live on 
which these both depend.’ ; 
There are five inferences which may be: put forth to demonstrate that the Self is 
not the physical body. The body is the not-self because it 1s a product of food 
lannakaryatvat). Whatever is produced must also decay, and thus the body cannot be 
the Self. Again, the body is the not-self because it is of the nature of food (āgantugatvāt). 
Before food is eaten and after it is rejected by the body, food is known to be other 
than the self. Thus, even in its in-between state, food should be recognized as being 
other than the self. Even as a garland or sandal paste is something which is differens 
from oneself, so too is the body other than the Self. Again, the body is the ao 
ecause upon death it ceases to be (apayitvat). So long as one dwells in one s body, 


the bod - Again, the body is the not-self because it does 
y must be orhon MES S akas third inference. The body is perceive 


*5 an external object, like a pot; and its perceive 


a 


ani-padadiman = hands, 
eee to control, to govern, rule. 


these, one lives; niyāma = 


saksinab | 


. tad-avasthadi 
deha-tad-dharma tat karma ta ātmanab (115911 


sata eva svatab siddham tad-vailaksanyam 


and the witness of, the body, its qualities, its activities, and its states 


The Self is different om self-established, the Self is other than all these. 


of being and so on. Being 


The body is continually changing. A person says, "This is my ear, my nose, my body; 
That which belongs to oneself is not oneself — it i$ one S possession. Simarily for such 


hildhood, the teen years, sickness, old age, death, and so on. 
tē KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 


270, 295, 352, 370, 381, 384, 495, 506, 507, and 552. for references to witness 
(saksi). 


deha = body; dharma = qualities; karma = actions; avasthādi = states of existence and 
so on; sāksiņah = of the witness; svatah siddham = self-established. 


Salya-rasib márasa-lipto mala-pūrņo'ti-kašmalat | 
katham bhaved ayam vettā svayam-etad-vilaksanab 116011 


How can the body, consisting of bones, covered with flesh, full of defects, and extremely 
impure, be the Self, the knower, who is always other than them? 


$alya = bones; mamsa = flesh; mala-pürno = full of defects; ka$malah = extremely 
impure; katharh = how; vilaksanah = other than. : 


tvan-mamsa-medo’sthi-purisa-rasau 
abam-matim mūdba-janah karoti | 
vilaksanam vetti vicāra-šīlo 

nija-svarüpam paramārtha-bhūtam \\161l 


Ā foolish person identifies with their skin, flesh, fat, bones, and excreta.' A person of discrimina- 
tion, however, knows their true nature to be the supreme reality and other than the body- 


See V. 74, 89, 94, 156, and 163 on the consitutents of the body. 
müdha-janah = a fool who does not enquire; paramārtha = absolute, supreme reality 


deho'ham ityeva jadasya buddhih 

dehe ca jive vidusas-tvahari-dhib | 

viveka-t ijfidnavato mahatmano — 
brahmaham ityeva matih sadātmani 162 


vidual al mcn An intelligent one knows of the ‘I’ in the body A ind 
experiences ‘I am the Absolute’. a person who has knowledge born of discriminat? 


1 See MaitriUp 3.4, 


with faeces, urine, “It is built up with bones, smeared over with flesh, covered with skin, 


bile, phlegm, marrow, fat.’ 
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ChānUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam 

m is the great knowledge. of Vedānta which boldly declares the dee arate 
individual and the Absolute. (mahāvākya, the Great Sayings of the Upanisads. Tradi- 
tionally they are four in number: prajñānam brahma which occurs in the Aitareya 
Upanisad of the Rg Veda; ayam ātma brahma which occurs in the Māņdūkya Upanisad 
of the Atharva Veda; tat tvam asi which occurs in the Chandogya Upanisad of the 
Sama yeca; zu aham brahmāsmi which occurs in the Brhadaranyaka Upanisad of 
he Yajur Veda). ve | 
See BrhUp 1.4.1, "This is T (abam ayam ity) and BrhUp 1.4.5, ‘I indeed am this 
creation for I produced all this’. | 

Gee V. 4, 5, 77, 163, 220, and 549 for fools (mūdha). Also see MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7.9; BG 17.5-6. z 


deho'ham = I am the body; viveka-vijňāna = knowledge born of discrimination; 
mahātmano = Great One; brahmāham = I am the Absolute. 


atratma-buddhim tyaja mitdha-buddhe 
tvai-mamsa-medo’sthi-purisa-rasau | 
sarvatmani brabmani nirvikalpe 

kurusva gantim paramāri bbajasva |1631 


You with the foolish intellect! Cease to identify yourself with this body comprised of skin, flesh, 
fat, bones, and excreta.' Instead, identify with the Absolute, the one Self of all, which is not 
subject to change, and enjoy supreme peace.” 


See V. 4, 5, 77, 162, 220, and 549 for fools (mūdha). Also see MundUp 1.2.8; KaUp 
1.2.5; MaitriUp 7.9; BG 17.5-6. 


müdha-buddhe = you with the foolish intellect; sarvātmani = Self of all; brahmaņi = 
the Absolute; nirvikalpe = impartite, without changes; šāntirn paramam = supreme 
peace; bhajasva = enjoy. 


dehendriyadavasati bhramoditam 
vidvan-ahamtam na jahāti yavat | 

lavan na tasyasti vimukti-vārtā 
apyastvesa vedānta-nayānta-daršī (164 


So long as the scholar d i i :dentification with the body, sense organs, 
oes not give up his erroneous identification WI ody, S 

mad 30 on, which are not ral hee ean be no talk of his liberation, even if he is supremely 

Proficient in Vedanta philosophy. 


There will 7 | ; - Sankara’s famous Bhaja 
ever be liberation merely from book knowledge. ar: Jus 
Ovindam declares, ‘Worship Govinda O ignorant fool. When the time to die is near, 
g otizing grammatical verses will not protect you. _ 
ĉe V. 119, 220-21, 289, and 386 on pratibimbavada. 


MES Mail 3 : ith skin, filled 
m MaitriUp 3.4, 'It is built up with bones, smeared over with flesh, covered with skin, 


faeces, urine, bile, phlegm, marrow, fat. 


j S 1 è . libera . , 
te BG, ‘Attains to the peace abiding in Me (Krsna) which culminates in tion. 


os —- m 1 5 
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dentificati ith the bod | 
ivādāvasati itam = identi th the body, se 
driyādāvasati bhramoditam = erroneous ! entification wi Y, Senses 
ed io ‘eri vidvan = scholar; vedanta = Vedanta; nayanta = end of or goal of the 


scripture; daršī = to have sight of, to understand. 


chāyā-šarīre pratibimba-gatre 

yat svapna-dehe hrdi kalpitange | 
yathatma-buddhil tava nāsti kācit 
jīvac-charīre ca tathaiva māstu 165 I 


body, or when you imagine it in your heart, so too, do not identify yourself with your living body. 


Why does one think that the bodies they identity with are real? They come and go. It 
is an imaginary world. It is personal, intimately one's own and no one can enter it, 
Such a person is truly alone and truly deluded. No wonder there is pain and loneliness, ; 
See KaUp 3.1, 'Knows of the Absolute, men with five fires, and with the three fire- | 
altars of Naciketas, they call these two "Shadow" and “Light”, the two who have | 
entered — the one into the cave of the heart, the other into the highest region beyond, 
| 
| 
| 


| 

| 

Just as you do not identify yourself with your body's shadow, or your reflection, or your dream | 
| 

f 

| 


both drinking the truth in the world of rites rightly performed.’ 
See V. 414, 431, and 505 on shadow. 


chāyā = shadow; pratibimba = reflection; svapna-dehe = dream body; kal-pita = 
imagination; hrdi = heart. 


dehatmadhir-eva nrnam-asaddhiyam 
janmadi-dubkha-prabhavasya bijam | 
yatas-tatas-tvam jahi tam prayatnat 
tyakte tu citte na punar bhavāšā \|166\l 


For those whose mind rests on thc unreal, the belief that the body alone is the Self is the . 
seed which produces the series of sorrows from birth and so on.' Therefore, with great effort, 
destroy this notion. Once the mind is detached, there is no possibility of being born again. 
| 
| 


See BSBh, ‘He who has in the Self the same idea which he ordinarily, firmly holds that 
the body is the Self and which cuts at the root of this false identification, such à 
person is liberated even if he still lives in the world.” 


dehātmadhīr = belief that the body is the Self; eva = alone; asaddhiyam = one whose 
mind rests on the unreal; janmadi = birth and so on; duhkha = sorrow, grief; bijam = 
seed; jahi = destroy, give up; punar bhavāšā = born again. 


| 
| 
| 
| 
Y 


karmendriyaih pancabhir-aiicito’yam 
prano bhavet prana-mayas-tu kosab | 
yenātmavān annamayo'nupiirnah — 
pravartate'sau sakala-kriyāsu | 1671 


! See ChànUp 8.12.1, ʻO Ma Bur it 
T «12.1; ghavan, mortal, verily, is this body. It is held by death. bu 

EM RUE Of raat deathless, bodiless self. Verily, the EE self is held by pleasure and 

P - Verily, there is no freedom from pleasure and pain for one who is incarnate- Ve 

pleasure and pain do not touch one who is bodiless.’ 
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sal air, in combination with the five organs of action, constitutes the vital ai 
Trade by which the food sheath gets its life and performs all its activities Pir geari, and 


The vital air sheath is the second sheath encasing the body, with its instrumentality 
of vital airs and the nervous system. It is located within the physical sheath. It is 
permeated by the mental, consciousness, and bliss sheaths. 

cee V. 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 


See TaittUp 2.3.1 for a description of the vital air. 


karmendriyaih pañcabhir = five organs of action; añcitah = made up of, constitutes; 
prāņa = vital airs; kośah = sheath; annamaya = food sheath. 


naivātmāyam prāņamayo vāyu-vikāro 

gautāgantā vāyuvad antar-bahir-esaļ | 

yasmát kisicit kvāpi na vettistam-anistam _ 

svam vanyam và kificana nityam para-tantrab (|1681 


The vital air sheath cannot be the Self because it is a modification of air and, like air, it goes in 
and comes out. It never knows what is agreeable or disagreeable, anywhere, at any time, either 
of itself or of others, being eternally dependent upon the Self. 


The Self is distinguished from the vital air sheath because unlike this sheath, the Self 
is eternal, immutable, blissful and independent while the vital air sheath undergoes 
change, is inert, and is dependent. 

En V. 128, 151, 153, 156, 167—70, 185-87, 189-90, 208—14, and 245 on the five 
sheaths. 


prāņamaya = vital air sheath; vāyu-vikāro = modification of air; gantā-gantā = comes 
and goes; antar = inside; bahir = outside; nityarn = eternal; para-tantrah = other- 
dependent. 


Manendriyani ca manašca manomayab syat 

košo mamākan iti vastu-vikalpa-betub | 
mirtādi:bheda-kalanā-kalito balīyān 
«tpūrva-košam-anupūrya vijrmbbate yah |1691 


The Organs of knowledge, along with the mind, form the mental sheath’ which is the cause of 
: sense of ‘I’ and ‘mine’ and of the diversity of things. It is powerful and creates differences of 
ame and so on. It pervades the previous? vital air sheath. 

The mind i ination and doubt. It dis- 
Šitā is declared to be of the nature of both determination a : S 
ÜnBuishes all modifications and thus:makes knowledge possible. The world is 
nis ndent upon the mind in the sense that it would not be cognized without it. Yet, 


mind is d If 
thea 128. RU zi 185-87, 189-90, 208-14, and 245 on the five 
s. 


1 : 
I S TaittUp 2.3.1 for a description of the mind. 
aittUp 2.2.1, ‘By that this is filled" (sa vāesa...). 


p" V 
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manomayah = mental sheath; ma-māham sq 
se of the diversity of things; sarhjītādi = names 
ful; tatpürva-kosam = earlier sheath, 


jūānendriyāņi = organs of knowledge; 
and 'mine'; vastu-vikalpa-hetuh = cau 
and so on; bheda = difference; baliyan = power 


paricendriyaib pancabhir-eva botrbhib 
praciyamano visayajya-dharaya | i 
jajvalya-mdno babu-vasanendhanaib 
mano-mayagnib dabati prapancam 117011 


hich is fed with the fuel of residual impressions. The 


| sheath is the sacrificial fire w - : 
The menm = qiu as the sacrificing priests who pour into the fire the oblations of the sense 


objects.! The burning of this mental sheath fire brings about the physical universe. 


The sacrificial fire confers on the person or couple (yajamāna) who perform the 
sacrifice, the enjoyments of the heavenly realms. So, too, the mind confers on the 
individual, the pleasures of the empirical world. | 

See TaittUp 2.3.1; 2.4.1 for a description of the mind and mental sheath. 

See V. 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 


sheaths. 


paficendriyaih = five sense organs; hotr = sacrificial priests; pracīya-māno = made to 
grow; ājya = offerings; vāsana = residual impressions; mano-mayagnih = fire of the 
mental sheath; pra-paficam = physical universe. 


na by-asty-avidyà manaso’tirikta 

mano hy-avidya bhava-bandha-hetub | 
tasmin vinaste sakalam vinastam 
vijrmbhite’smin sakalam vijrmbbate 171 || 


Clearly, there is no ignorance apart from the mind. Because the mind is ignorance, it is the 
. cause of the bondage of worldly existence. When that is stilled, everything is stilled. When it i5 
active, everything manifests. 


The mind is the cause of bondage and the cause of liberation. However, the word 
‘mind’ itself is vague, incapable of a clear definition. No one can point to the min 
and say, ‘this is what I mean by the word "mind". It is a bundle of faculties: 
cognition/perception/will/imagination/judgment/reason/understanding/memory'e- 
It is ever rotating and fluctuating. 

See MaitriUp 6.34, *Mind, in truth, is the cause of bondage and liberation’; also s¢ 
AmrtabinduUp 2. See V. 176-77. 


See YS 1.2, "The cessation of the modifications of the mind is Yoga’ (yogas citta 
vriti nirodhah). 


hi = (in the first line, indicates conclusiveness); avidyā = ignorance; manaso'tiriktē © 

apart from the mind; hi = (in second line, indicates because); bhava-bandha = bo" 

a evo) existence; hetuh = cause; vinaste = stilled, lost; vijrmbhite = due 
ing. 


1 i ; 
See BG 4.26, ‘Some offer hearing and the other senses into the fires of restraint; other® offe 


sound and the other sense objects into the fires of sense’; also BG 4.27-30. 


me ett 


| 
| 
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syapne'rtha-sunye srjati svašaktyā 

phoktrādi viśvarı mana eva sarvam | 

tathaiva jagratyapi no visesab 

tat sarvam-etan manaso vijrmbhanam |172. 


In the dream state, in which there is an absence of external objects, the mind alone creates 


everything, the enjoyer and so on, by its own power.:Similarly, there i : 1 
v state. All that is but an expansion of the mind. : e is no difference in the 


Dreaming is the state wherein the Self revels in a world of images and its experiences 
are subtle. The Self is said to be dreaming when it creates a world of its own from the 
impressions of its waking experiences. It doesn't need the help of the sense organs. 
It doesn't need the help of external lights. See V. 100—101, 165, 255, and 454-57 on 
dreams. 


svapna — dream state; artha = objects; $ünya = devoid of, total absence; srjati = 
creates; bhoktrādi = the enjoyer and so on; viSvam = everything, all this; jāgrat = 
waking state; manas — mind; vijrm-bhanam - expansion, active. 


susupti-kāle manasi praline — . 
naivasti kiñcit sakala-prasiddbeb | 
ato manab-kalpita eva pumsah 
samsdra etasya na vastuto'sti |173 


It is well known that, in deep sleep when the mind is still, nothing exists. Therefore, worldly 


‘existence is but a creation of the individual's mind. In reality it does not exist. 


The sleep state is wherein there are no experiences, no desires, no dreams. It is one 
mass of consciousness and remains as bliss enjoying bliss. Here there is no knower, 
m known, no process of knowing. See V. 109, 122—23, 210, 236, and 295 on deep 
sleep. 

Has the world ever come to you and said, "Why am I here? Am I deluded?’ No. 
Think about last night when you were deeply asleep. There was no world, no thoughts, 
no feelings of delusion or imperfection. This should lead us to conclude that the 
world is in us, we are not in the world. If one solves the riddle of the "T", the riddle of 
the world will also be solved. Which is dependent upon which, the world upon ‘I’ or 
l upon the world? 


Susupti = deep sleep; manas = mind; pralīne = dissolved, reabsorbed into, disappeared; 
talvāsti = nothing ta prasiddheh = well-known; manah-kalpita = mental imagina- 


tlon; eva = but, merely, only; purnsah = individual; samsara = worldly existence. 


NE niyate meghah punas tenaiva nīyate | 
nasā kalpyate bandhah moksas tenaiva kalpyate [1174 


The wind; gathers clouds together and again the wind disperses them. Similarly, the mind 


"tates bondage and again it creates liberation. 
E MaitriUp 6.34, *Mind, in truth, is the cause of bondage and liberation’; see also 
: binduUp 2. | 





140 Vivekacūdāmaņi 


. = again; nī = her, connects: 
āvu = : hah = clouds; punar = again; niyate = puts together, ects 
sn E kalpyate = creates, imagines, forms, fashions; bandhah = bondage: 


moksa = liberation. 


dehādi-sarva-visaye parikalpya ragam 
badhnati tena purusam pasuvad gunena | 
vairasyam-atra visaval suvidhāya pascat 

enam vimocayati tan-mana eva bandhat |175 | 


ment to the body, all the sense objects and so on. This rope of 
f they were an animal. Subsequently, the same mind creates an 
d liberates one from that self-same bondage. 


The mind produces an attachr 
attachment binds a person as 1 
aversion for these sense objects an 


The mind is like a river which flows in the bed of the body ceaselessly. How can an 
ünsteady mind make itself steady? It cannot. It is the nature of the mind to roam. 


One must go beyond the mind. 


dehādi = body and so on; sarva-visaye = all'sense objects; parikalpya = strongly 
‘creates or produces ragam = attachment; badhnati = binds; purusarh = person; pašu = 
animal; gunena = rope; vairasyam = tastelessness, aversion; vimocayati = liberates, 
frees. 


tasman manah kdranam-asya jantob 
bandhasya moksasya ca và vidhane | 
bandhasya betub malinami rajo-gunaib 
moksasya $uddbam virajas-tamaskam 1761 


Therefore, the mind is the cause in producing both bondage and liberation. When tainted by 
active qualities, the mind is the cause of bondage. When it is free from active qualities and 
dullness it is the cause of liberation. 


The mind covers up the Self like the moon which obscures the sun. The mind is like 
a thief. You must watch it constantly-- not because you want anything from it, but 
because you don't want it to steal. 


See MaitriUp 6.34, "Mind, in truth, i a e: so 
AmrtabinduUp 2. ruth, is the cause of bondage and liberation ; see a 


mun = therefore; manah = mind; kāraņam = cause; vidhāne = to produce, perform, 
e B cause, grant, bestow, distribute; malina = tainted; rajo-gunaih = active qualities; 
suddham = free; tamas = dullness, laziness, darkness. 


Diveka-vairāgya-guņātirekāt 

Suddhatvamasadya mano vimuktyai | 
bhavatyato buddhimato mumuksoh 

tabhyam drdhabhyam bhavitavyam agre 11771 


When the mind attains purity throu KA : s 
R d nel: through discrimination and detachment, it turns towards libera 
tion. An intelligent seeker of liberation must first be firmly established in them. 


eae tera and detachment are the first two limbs of the four-fold prerequisite’ 
E Ee s 17. When they are present, the mind naturally becomes introvert 
| to thirst for sense objects in the external world. 


o AAA tt tt M 
Jā d e 
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V. 11, 138, 150, 178, 183, 276-77, 315, 336, 361-63, 3 á 
aior purification of the mind. 67, 370-71, 384, and 


, ka = discrimination; vairāgya = detachment; Suddhatvam = purity; buddhi šas 
E "ntelligent seeker; drdhābhyārh = fixed, firm, steady. purity; buddhimato 


mano nama mahā-vyāghro visayāraņya-bhūmisu | 
caratyatra na gacchantu sadhavo ye mumuksavab (|178 


A great tiger called the mind wanders in the vast forest of sense objects. Let not good people 
who have a longing for liberation ever go there. 


Sense objects are dangerous. They are like an infinitely vast and deep forest. If one 
wanders among them, one is sure to be lost. Thus, it behooves a person who is 
desirous of liberation, to shun them. The mind is like a fierce tiger who wanders this 
forest at will. It feels invulnerable even though a little discrimination will reveal that 
this is not the case. The KaUp says, ‘A wise person, desiring immortality, turning 
their eyes inward, saw the inner Self.’ 

See V. 3, 19, 28, 29, 30, 31, 44, 84, 120, and 576 for references to mumuksutva. 

See V. 38, 41, and 43 on the forest. 


mano = mind; nama = called; maha-vyaghro = great tiger; visayaranya = forest of 
sense obects; caratyatra = wanders; sadhavo = good people, spiritual aspirants; 
mumuksavah = burning desire for liberation. 


manah prasūte visayān asesan 
sthilatmand sūksmatayā ca bboktub | 
Sarira-varnasrama-jati-bhedan 
guna-kriya-hetu-phalani nityam 1791 


The mind continually creates for the experiencer, experiences of all sense objects, gross and 
e distinctions based upon body, caste, station in life, class, qualities, actions, causes, and 
citects. 


The mind is involved in all experiences, both regarding the objects, subtle and gross, 
as well as the enjoyer of the experiences, the individual perceiver. 


sthüla = gross; süksma = subtle; bhoktuh = experiencer; šarīra = body; varnasrama = 

caste and stages of life; jāti = class, family; bhedān = differences, distinctions; guna = 

quality; kriyā = action; hetu = cause; phalani = fruits, effects, results; nityam = con- 

tnually, eternal. 

deja gcidrūpam amum vimohya 
driya-prāņa-guņair-nibadhya | 

ae mameti bhramayatyajasram 
as-svakrtyesu phalopa-bhuktisu 1801 


Deluding the individual, who is of the nature of unattached pure edendis à 
the ties of the body, sense organs, and vital airs, the m fa by itself 
Of T' and ‘mine’ experiencing the varied experiences of results done Dy PF 





+ 
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ceive the individual into becoming attached to sense Objects, 
dividual, him or herself, into forgetting their real nature. 
wake is not deluded by the dreams of the 
he delusion by superimposing the body 


Not only does the mind de 
but it also deceives the in 
The Self is never deluded, just as a person av 
dreamer. It is the mind which perpetuates t 


upon the Self. 

drüpam = Consciousness, intelligence; vimohya = deluding; 
dehendriya-prāņa = body, sense organs, vital airs; guņair-nibadhya = binding with a 
rope; aharh = T; mameti = mine; bhrama = delusion, error; svakrtyesu = actions done 
by oneself; phala = fruits, results. 


asanga = unattached; ci 


adhyāsa-dosāt purusasya sanisrtib 
adhyāsa-bandhas tv'amunaiva kalpitab | 
rajas-tamo-dosavato'vivekino 
janmādi-duhkhasya nidānam-etat |18. || 


An individual's involvement in worldly life is caused by superimposition and the bondage 
of superimposition is created by the mind alone. For a person of non-discrimination who is 
tainted by active qualities and darkness and dullness, it is the original cause for the sufferings of 


birth and so on. 


Superimposition (adbyasa — see verse 140) is defined by Sankara in his BSBh Preamble 
(Adbyasa Bhāsya) as ‘cognizing something as something else’ (atasmin tad-buddhih). 
See V. 39, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


adhyāsa = superimposition; purusasya = individual, person; rajas-active qualities; tamo 
= darkness, dullness, laziness; dosa = defect, taint; aviveka = non-discrimination; 
janmadi = birth and so on; dubkhasya = suffering; nidanam = primal cause, original 
cause. 


atah prabur-mano’vidyam panditás-tattva-darsinab | 
yenaiva bhrdmyate visvam vayunevabhra-mandalam |1182il 


Hence the wisc, who know the Truth, have declared that the mind itself is ignorance. It is solely 
by this that the universe is tossed about like the clouds by the wind. 


Don’t rely on the mind for liberation. It is the mind which brings one into bondage. 
Why think of changing the mind - it is already changing all the time. 


atah = hence, so, therefore; prāhurmano'vidyām = mind alone is ignorance; panditah 
= the wise, great scholars; tattva-darsinah = those who have seen or know the truth; 
yenalva = solely; bhramyate = purposelessly changing, tossed; višvarh = universe; 
vayunevabhra = clouds by the wind; mandalam = whirled around. 


tan-manabsodbanari kāryani prayatnena mumu 1 
y "- k s ." . K al 
višuddhe sati caitasmin muktib kara-phalayate ey 


naar Tus d must be diligently purified by those who earnestly seek liberation. When 
is purilied, liberation is as easy of access as a fruit in the palm of one's hand. 


See V. 11, 138, 150, 177-78. 276- | ! d 408 
cron of the mind. (677;315;336, 36163, 367,370.71, 984 2n 
KaUp 1.2.25; MundUp 3.1.5, 3.1.8; BrhUp 4.4.23 on this verse. 
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t = therefore (for the reason stated earlier); manahśodhanarh = puri ind. 
ss ayatnena = diligently, by great effort; višuddhe = purified; ds (a d; 
indicates the reason) caiti-asmin = in this mind; kara = palm; phala = fruit. 


moksaika-saktyā visayesu ragam 

nirmūlya samnyasya ca sarva-karma | 
sacchraddhayā yab šravaņādi-nistho 
rajas-svabhavam sa dhunoti buddheh |1841 


That person who, by means Of a one-pointed dedication to liberation, completely uproots 
attachment to the sense objects, renounces all actions, possesses an unswerving faith in Truth, and 
is firmly established in hearing and so on, completely destroys the flickering nature of the mind. 


Hearing and so on - the discipline of hearing the truth (Sravana), reflecting on its 
meaning (manana), and becoming firm in one's understanding (nididhyasana). 


moksaikasaktyā = by supreme or one-pointed dedication to liberation; raga — 
attachment, desire; nirmülya = completely uproots, removes; samnyasya = giving up, 
renouncing; sarva-karma = all actions; sacchra-ddhaya = earnest dedication to the 
truth; šravaņādi-nistho = established in hearing and so on; rajas = quivering, flickering; 
svabhavarh = nature; dhunoti = completely destroys; buddheh = mind. | 
manomayo nāpi bhavet parātmā 

hyādyantavattvāt pariņāmi-bhāvāt | 

duhkhātmakatvāt visayatva-hetoh 

drastā hi dršyātmatayā na drstab 1851 


The mental sheath cannot be the supreme Self as it has a beginning and an end; as it is subject 
to modifications; as it is of the nature of suffering; as it is an object. The seeing subject cannot 
be the seen object. 


See V. 169—70 on the mental sheath. 


manomayo = mental sheath; parātmā = supreme Self; adyanta-vattvat = as it has 
a beginning and an end; pariņāmi-bhāvāt = it Is subject to modo 
duhkhātmakatvāt = its nature is comprised of suffering, grief; visayatva-hetoh = 
because it is an object of cognition; drastā hi drsyatmataya na drstah = the seeing 
subject is nowhere seen to be the seen object. 


buddhir -buddhindriyaib sārdham saurttib kartr-laksanah | 
vijnana-maya-kosah syāt pumsab samsara-káranam \|186ll 


TE sanati i he 
The intellect, with its organs of knowledge along with its modifications, is known as 
knowledge sheath. It kaske characteristics of an agent which is the cause of worldly existence. 
See V. 187, 189-90, and 208 on the intellectual sheath. Also see see V. 128, 151, 
153, 156, and 167-70 on the five sheaths. 


savettih = modification’ of e radi kartr-laksaņaļ = the mark Or galt 7 dh | 
cx dna-maya-kosah = sheath of knowledge; sarnsāra-kāraņam = Cau 
ence. 
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anuvrajaccit-pratibiriba-saktib 
vijnanasamjnab prakrter vikāraļ | 
jūāna-kriyāvān aham-ityajasram 
dehendriyadisvabhimanyate bhrsam [18711 


heath has the power of reflection of the light of Consciousness which it 
EK i modification of primordial matter. Its functions are knowledge and action 
and it is always completely identified with the body, the sense organs, and so on. 


See V. 186, 189-90, and 208 on the intellectual sheath. Also see V. 128, 151, 153, 
156, and 167—70 on the five sheaths. 


anuvrajaccit = to go along with, or pervasion of Consciousness; pratibimba = reflec- 
tion; šaktih = power; vijnanasamjnah = is known as the knowledge sheath; prakrter = 
primordial nature; vikārah = modification; jnana = knowledge; kriya = action; 
dehendriyādisu = in the body and the sense organs; abhimanyate = egoism, attach- 
ment, conceit; bhršam = strong, powerful. 


anādi-kālo'yam aham-svabhavah 
jīvah-samasta-vyavahāra-vodhā | 
karoti karmany-anupurva-vdsanab 
punyanyapunyani ca tat-phalāni 1881 


The nature of this ‘I’ is without beginning. It is called the ‘individual’ and undertakes all 
worldly activities. It performs auspicious and inauspicious actions according to previous latent 
impressions, and experiences their results. 


How does any individual refer to him or herself — only as T, one single syllable. 
Everyone says ‘I’ but who knows what this ‘I’ is? It is not the body, the mind, etc. The 
body belongs to one. Who knows this? It is the ‘I’ which knows. The ‘I’ is the first 
thought upon waking after sleep and it is the last thought beforc dropping off into 
sleep. Enquire. Where does this ‘I’ arise from? Discover that. 


anadikalo’yam = time that is beginningless, eternal, it cannot be said when it began; 
vyavahara = worldly; anupürva-vasanah = previous latent impressions; punyanya 
punyani = auspicious and inauspicious; phalāni = the results or effects. 


bhurkte vicitrāsvapi yonisu vrajan 

āyāti nirātyadha ūrdhvam-esab | 

asyaiva vijndna-mayasya jāgrat- 
svapnadyavasthab Sukba-dubkha-bbogab 18911 


Born in various bodies, it comes and i i 
| eed IC CO goes, above and below. The waking, dreaming and other 
states, and experiences of joy and sorrow, belong to the intellectual i 


See V. 186-87, 190, and 208 on the i tās 
156, and 167-170 on the five s pes ci sheath. Also see V. 128, 151, 159, 


See V. 127, 172, 213, and 219 on the three states of existence. 


yonisu = bodies, womb; ayati niratyadha | T h- 
| ; ayati = comes and goes; ürdhvam = above; esa” 
hastens near or towards; asyaiva = down, below; ctp: = intellectual sheath; 


c resp medi <.. 
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tā at-svapnady-avasthah = waking, dreaming and oth ; 
x T kpeciences joys and sorrows. : er states; sukha-duhkha-bhogah 


dehadi-nistbásrama-dbarma-karma- 
undbbimanals satatam mameti | 
vijūāna-košo "yam-atiprakāšab 
rakrsta-sannidhya-vasat parátmanab | 
ato bhavatyesa upādhir-asya 
yadatmadhib samsarati bbramena |1901 


The intellectual sheath always considers as its own the stages of life, duties, actions, attributes 
and functions which belong to the body. It is extremely luminous owing to its close krīts, 
to the supreme Self. It is a limiting adjunct on the Self, which, deluded by it, is therefore subject 
to worldly existence. 


See V. 186—87, 189, and 208 on the intellectual sheath. Also see V. 128, 151, 153, 
156, and 167-70 on the five sheaths. 


dehādi = body and so on; nisthā = always; āšrama = stages of life; dharma = qualities; 
karma = actions; guna = attributes; vijiiana-ko$o = intellectual sheath; atiprakāšah = 
very luminous; sānnidhyavašāt = dwelling closeby, near; parātmanah = supreme Self; 
bhramena = deluded, error. 


yo'yam vijiiana-mayab prāņesu brdi sphurat svayamjyotib | 
kütastbab san nātmā kartā bhoktā bhavaty-upadhisthab 19111 


The self-effulgent! Self, which is all-pervasive knowledge, shines in the heart, extremely near 
the vital airs.* Though immutable, it becomes a doer and enjoyer because of limiting adjuncts. 


Why are you looking for God in city after city, temple after temple? God dwells in 
the heart within. Why look in the East and in the West? Don't look for God, look for 
the Guru. God dwells within you; in truth, you are God. You don't need to find God, 
you need to find a Guru who will guide you to yourself. 


See V. 219, and 257 on the heart. 


vijāāna-mayaļ = all-pervasive knowledge; pranesu = vital airs; hrdi sphurat = shines 
in the heart; svayarnjyotih = self-effulgent; kütasthah = immutable, changeless; kartā 
= doer; bhoktā = enjoyer; upadhisthah = limiting adjuncts, adventitious conditions. 


Svayam paricchedam upetya buddheb 
tādātmya-doseņa parari: mrsātmanab | 
sarvātmakah sann api vīksate svayam 
svatah prthaktvena mrdo ghatan iva 1192. 


| See BrhUp 4.3.7, yo'yari vijnana-mayab pranesu hrdy antarjyotib purusab — the first part of 


this verse is a direct i i Yājūavalkya answers Janaka's question about, 
Wh: quotation. In this context, rajna -Le.sense Organs 
Which of these is the Self?” and says, ‘... the vital airs (prána) stand for ihe: cif die eie 


(pdriya)-" It is a case of samipya saptamī like ‘the tree in 
AUS Lt V. 100, 153, 213, 221, 240, 508, and 536 on 


xS US 1.11.11; MundUp 2.2.10-11. Also see 
‘luminous, 
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false identification of the intellect which limits itself, 


defect of a 
Though the Self of all, by the o Sa on: day, 


it looks upon itself as something different, 


ke different forms in a potter’s hands and thus become known as pots, 
Muse E Really, they are all clay through and through though they are 


"plates / i | 
individually called by various names. Each is a form in which the same clay appears, 


Even so, the Absolute appears in different forms and is called by various names. 
To concentrate on the form makes one forget the basis. A potter is indifferent to 
the various manifestations and knows that each item is only clay. The objects are 
so many forms in which the Reality appears. The appearances are invested with 
a name and form but what abides is the Reality. See V. 230-31, 253, and 392 
on clay. ` 3 

See ChānUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay.’ 


paricchedam = limitation; buddheh = intellect; dosena = defect; mrsatmanah = false 
identification; sarvatmakah = Self of all; mrdo = clay; ghatan = pot. 


upadhi-sambandha-vasat parātmā- 
by upadhi-dharman anubhati tadgunab | 
ayo-vikārān avikdri-vabnivat 


sadaika-rūpo'pi parah svabhāvāt 11931 


Even though the supreme Self is perfect and eternally unchanging, due to its association with 
the limiting adjuncts, it assumes the gualities of these limiting adjuncts and appears to act, even 
as the formless fire appears in the form of iron. 


See fire/iron KaUp 2.2.9, “As fire, which is one, entering this world becomes varied in 
shape according to the object, so also the one Self within all beings becomes varied 
according to whatever.’ Also see ChanUp 6.1.4, ‘Just as by means of one nail-cutter 
all that is made of iron becomes known, the modification being only a name arising 


from speech while the truth is that it is just iron’: nu i 0 
and 507 on fire in iron. l iz just iron’; see also MaitriUp 3.3; V. 135, 350, 


men = limiting adjunct; sarnbandha = association; parātmā = supreme Self; vahni = 


Fakts uvdca 
rameņāpyanyathā vastu jivabhavah parāt h| 
tad-upādher anāditvāt nānāder nāša kora 19411 


The student said: 
. Whether due to delu 


that limiting adjunct je bergen 156 that the supreme Self assumes that it is an individual 


is beginningless. Of what is beginningless, there can be no destruction. 


The student makes an (invalid) inference stating that, ‘if the individual is beginningless 


en it must be immortal, for, wh oat ve ; 1 
the teacher sai 25 tOr, Whatever is beginningless is immortal.’ In V. *9» 
V. 195, es $ paste Mitra) is beginningless and thus the student enquires, m 


NEM LLL U ĪANS ——À <= 
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menapyanyatha = delusion or otherwise; jivabhavah = 
a an individual; paratmanah = supreme Self; upadher 
be ginningless, eternal; na$a — destruction. 


= individuality, state of 
= limiting adjunct; anadi = 


t0'sya jīva-bhāvo ‘pi nityā bhavati samsrtih | 
sa nivarteta tan moksab katham me šrīguro vada (1951! 


Therefore, the individuality of the supreme Self will be eternal. How then can there be libera- 
tion from worldly existence? Please instruct me, revered Master. 


The disciple, after hearing the Master elucidate the nature of the individual, asks, 
how is liberation from worldly existence possible if individuality is eternal? If maya is 
beginningless and if that which is beginningless is also endless, then how can one 
become free? Ignorance seems to be indestructible. Again, if the supreme Self has 
entered into the individual self, and if the supreme Self is eternal then liberation is 
impossible. ! 


nitya = eternal; sarnsrtih = worldly existence; moksah = liberation; katham = how; 
vada = instruct me, speak. 2 


Šrīgurur-uvāca ; 
samyak prstam tvayā vidvan sāvadhānena tac chrņu | 
pramaniki na bhavati bhrāntyā mobita-kalpana 1961 


The revered Master said: DEN 
Learned one, you have asked a good question. Listen attentively. Things formed in the imagina- 
tion cannot be valid for they, themselves, are due to delusion. 


The Master responds to the disciple's question by elucidating the nature of delusion. 


samyak = good, right; prstarh = question; vidvan = learned one, intelligent one; 
sāvadhānena = determine well; šrņu = listen; prāmāņikī = validity; bhrāntyā = false; 


mohita = delusion; kalpanā = forming, fashioning, making, creating in the mind. 


bhrantin vina tvasangasya niskriyasya nirākrteb | 
"a ghatetartha sambandho nabbaso nīlatādivat |1971 


The Self is unattached,! actionless and formless; thus without delusion there = be no 
connection with the objects of the world, even as blueness has no connection with the sky. 


= BSBh, "Young childen without disctimination superimpose black, yellow, blue, 
nd so on on the invisible sky.’ 


bhrüntirn = delusi — | id of association; niskriyasya 

. „atit = delusion, false; asaūgasya = unattached, devoid of assoCtauiDo "= 

. «tionless; nirakrteh = penser ghatetartha = objects of the world; sambandho 
“nection; nabhaso = sky; nīla = blue. 


V SES | 
; = BrhUp 4.4.22 (asarigab) on the unattached Self. 
3 See Svea tionless BrhUp 4.4.22. 


iskriyam); also 6.12. 
tUp 6.19, ‘without parts, without activity” (niskalam niskriyam); also 6 





148 Vivekacūdāmaņi 


svasya drastur nirgunasyakriyasya 
pratyag-bodhānanda-rūpasya buddheb | 
bhrāntyā prāpto jiva-bhavo na satyo 
mohāpāye nāstyavastu-svabhāvāt 11981] 


mutable, and is realized within as knowledge and bliss 


The witness! is without qualitics, im 
luded mind and is not real. As it is by nature not 


absolute. Its individuality is a confusion of a de 
real, it vanishes with the destruction of delusion. 


individual are distinguishable, though not separable. The saksin i 
e the saksin is always associated with the antabkaran i 
d potential. It is real in rhe waking and dicam 
leep state (thus the individual loses its individuals 


The saksin and the 
not identical to the Self becaus 
This association is both real an 
states. It is potential in the deep s 
in deep sleep). 

See KaivUp 1.18 on witness. 


drastur = seer, witness; nirguna = without qualities; akriyasya = immutabl 

9 Sa UA ka" bun 5 = e, chan less: 
pratyag — within, inner; bodhānanda = knowledge and bliss; bhrāntyā = NET 
error, mistake; na satyo — not real; mohāpāye = by the destruction of delusion. 


yāvad bhrāntis tāvad evāsya sattā 
mithyā-jūānojjrmbhitasya pramādāt | 
rajjvam sarpo bhranti-kalina eva 

bhranter nāše naiva sarpo'pi tadvat 11991] 


Its (individuality) exists only so long as delusion persi it i 
A persists, as it is born of false knowledge. Th 
rope is mistaken for a snake only as long as the delusion lasts; there is no more a E ve ds 
elusion is destroyed. So, too, in this case. 


The rope is the cause of the snake in the sense that the snake i 

i . re-existed (so to speak) 

A. Ei gāju eumd by the rope and finally Aiša ppeared back cone Ede All 

rope, even while E ES eu else there than the rope. The rope never ceased being a 

appearing differente: do as the snake. This is the very essence of the idea -a thing 

See V. 12. 63. 112 UL out ceasing to be itself even during the different appearance. 
, 63, 112, 140, 248, 303, 388, 405, 407, and 550 for references to a snake. 


bhrān i= 1 2 : l 
rājivār = a (inā, ye: = exists; mithya-jriána = false knowledge, illusion; 
destroyed. — = snake; bhrānti-kālīna = delusion lasts or persists; nāsē = 


ae avidyayah kāryasyāpi tathesyate | 
nomi kā vidyayam āvidyakam-anādy-api [20011 
cits apnavat sarvari saba-mitlam vinasyati | 

m no nityam pragabhava iva sphutam |2011 


Ignorance and its 
entire effects aka to be beginningless. But with the rise of knowledge the 
, even though beginningless, are destroyed along with its root, even # 


` vanish on wakin 1 ‘ : , 
existence, yet evident. 8- Though ignorance is beginningless, it is not eternal, like pr?" no 


1 
See SvetUp 6.19, *wi 
» Without parts, without activity’ (niskalam niskriyam); also 6.12. 








Crown Jewel of Discrimination 149 
n the Advaita tradition, ignorance (avidya) is characterize 
beginningless (anadi), it is removed by right knowled 
we entity of the nature of an existent (bhdvaritpa), it is indescribable.(anirvacanīya) 
ir has the two powers of concealment and projection (avarana and viksepa), and its 
locus is either in the individual self (iva) or in the Absolute (Brabman). 

This verse 1S controversial since it refers to non-existence (pragabbava). See my 
Introduction (p. 000). 

Sec V. 110-112 for a defintion of ignorance. 


ter d by six marks: it is 
ge (tana nivartya), it is a posit- 


anaditvam — beginningless; avidyā = ignorance; kāryasyāpi = its effects; utpannayam 
- with the rise of; vidyāyārh = knowledge; svapna = dream state; sarvam = all; saha- 
müla = along with its root; vina$yati = destroyed, completely removed; no nityari - 
not eternal; prāgabhāva = prior-non-existence; sphutam = evident, clear, manifest, 
distinct. 


anāder api vidhvanisah pragabhavasya viksitah | 

yad buddhyupdadhi-sambandhat parikalpitam ātmani 12021 
jivatvant na tato'nyas tu svaritpena vilaksanab | 

samibandbab svātmano buddbyaà mithyā-jūāna purassarah 12031 


Prior non-existence, although beginningless, is observed to have an end. So too, individuality, 
which is imagined in the Self, due to its association with the limited adjuncts, is not real; for the 
other is really different from it in its essential nature. The relation of the Self and the intellect is 
duc to false knowledge. 


Non-existence (abhāva) has two main divisions: the absence of one entity in another 
(sarisarga abhava), which is of three kinds: prior non-existence, annihilative non- 
existence, and absolute non-cxistence; and one object not being another (anyonya 
abhāva) Or reciprocal non-existence. The non-existence of an object before it comes 
into being is said to be beginningless, but this non-existence obviously comes to an 
end when the object in question is brought into being. 


anāder-api = though beginningless; vidhvarnsah = destruction, end; prāgabhāvasya = 

Prior non-existence; viksitah = is seen, is observed; parikalpitam = imaginary, not-real, 

illusory; jivatvam = individuality; svarupena = essential nature; vilaksanah = other 

than, different from; sarnbandhaļ = relation; svatmano = one’s Self; mithya-jnana = 
se knowledge; purassarah = arises. 


Vi: « : S ; i 
MR r bhavet tasya samyag-jnanena nānyathā | 
dmátmaikatva-vijiànam samyag-jnanamt $ruter matam 1l2041l 


The disa knowledge; not otherwise. 

PPearance of false knowledge takes place through correct dod = indie 

e knowledge, according to the scriptures, is the realization of the identity of the indi 
ual and the Absolute. 


he great sayings (mahavakya) of the Upanisads posit the essential uei bene | 

nor individual and the Absolute. According to Advaita, the Self (Arani ni tiri: 
Toe The pluralistic universe of an individual's CATS ad ki vec areal 
Thi ats to one as real, is an illusory superimposition whic WERE E ad pes 


jects p pearance is rooted in ignorance (avidyā) which concea's olve differentiation 
the unreal (asat). One's entire experience of life seems to Inv ve 
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like, ‘I am male, I 
me ma am old, I am hun ,Iam TR 
having avion rer or thes mot TUA preside ti) 

I the Self is one Us the attributes of one thing on anoth d superimpositio Lol 
eala non-dual, what is the status of th er due to ignora nof 
: : ty, including myself — us of the world, what i nce. 
SELO S uere g myself - what I think I am and , what is the statu 
that there is a duali E appearances are illusor what I think th Sot 

„The Self may exi y superimpositions, it sti € world 
the Self. But there s ay exist, and I seem to exis ns, it still a 
: z i 1 is P ppears 
if what I think I am llus be something else, an ‘other’ o t, and this ‘T may ever 
i the Self and the is " usory, still it is ‘something’ deor second, if you will Ce 
o . To ILL. Even 
seek the Self (for the DATE non dual, one and the ry put it anoth 

i re is nothing that it i same, then there i er Way 

miserable and ha g that It IS not). Yet, i re is nor ) 
ppy, by turns? T ). tet, if that is €ason to 
the world and the Self are re Te thea su to imply duality. Ord case, way ami 
ON Advaita relates a tale... t, then surely that is duality To: e other hand, if 
Ši ne day a washerman was taking hi answer this ques- 
ppene to chance upon a new-b g his donkeys to the fore 
AAS ii SO | orn lion cub. Th li orest to graze th 
company, the li D grew up with the donkeys clion cub did not know nese He 
back and forth gan to speak like th . As time passed, by living i It was 
zi to the riv 2 € donkeys to a 3 y iving in th - 
of himself as a d er carrying laund grass with them, and ei 
donkey brothe onkey. One day, whe he on its back. The lion , and to travel 
À rs, another li ? n he was grazin UL grew up thinki 
ing he caught si h IOTI came down to the ri g on the river bank wi Ing 
SETS e IE t of this young lion e river to drink. Whil with his 
- idst of donkeys i and was shock ile he was drink- 
young lion and said, * onkeys in such.a pitiful cked and puzzled t n 
‘brothers? Th y rothers’. Shocked you up to? The : e closer to the 
c oprekes ey are ed, the elder li ne young lion replied, * 
tion in the water. Teck ind you are a lion. ue said, ‘How can Sl S 
anything similar about us?” The a a n E Mi B. 
ed just like the old li young lion gazed at my reflectio : 
am I your broth e old lion. Th 1 gazed down at hi n. Is there 
er? e old | is reflect 
Rm Em fo n i Nha oraying SS demandec, ‘Are they soni ndean 
as the young li onkeys as well and roar like a lion.’ Th 
young prince eve on ever a donkey? as the washerm n. The young 
f. rn . y? No. H an ran away. 
nos a.limited, unha ot a prince? No. He ae the ly thought he was a donk 
panca the strength are one eing. Haman pangs only believe ere es: " 
li y one's awareness th e glory, the majesty E ignorant superimposition iil 
imited, because we at need be changed that one is, and always h CODES 
yas is not now nor E the Self. ARROugR uH never were limited a s beent : 
: OS s nightly dieses di will be, water SE ATI appears in the desert dc i 
„it was but a d they are not real e. Although subjec , there never 
ream’. It is an impro Upon waking the jects and objects appear 
mproper question to ae morning, one reme? 
ask, "Where did they go? 


p 3.1.3 ; *Cons i t 
3 Cio i 5 an 
ma ; a p : ? i 


‘This Self is 
the Absolute’ 
(ayam ātmā brahma); BrhUp 1.4.10, 1 h 
r 4.10, ‘I am the Absolute 


aham brahmasmi 
rep ga grtāsmi); ChānUp 6.8.7, "That th 

, ou art' (tat tvam asi) i 
; also AitUp 1.3.13; 


samyag-jñā 
the ‘dens anena = Correct 
tity o knowledge: nā 
tad ātmā apes onte Mā nānyathā = not otherwi 
tad atmá-anátmanob sam ute and the individual mes 3 brahmātmaika vi 3 
yag vivekenaiva si 3 er = primary scriptu" 
siddhyati | 


. . 8 . 





| 
| 
| 
| 
| 
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correct knowledge) only is attained by right discrimination between the Self 
Tom discrimination must be made between the inner Self and the ioral mate 


Vivekacūdāmaņi is called such to emphasize the paramount i 
Termination (viveka) in the quest for liberation. To be ae in tlie cycle S ER 
arid death is the effect of one's actions, whether good or bad. Action is prompted by 
desire. Desire arises because one feels one is incomplete, due to ignorance. Why does 
one feel one 1s incomplete? Because one has identified oneself with their body. How 
to overcome this confusion? Discrimination. See V. 2 and 11 on discrimination. 


ātmā-anātmanoļ = the Self and not-self; samyag vivekenaiva = only by right discrim- 
nation; siddhyati = attainment; arises; kartavyah = actions which must be performed: 
pratyag-ātma = inner Self; asadatmanoh = non-real individual. 


jala pankavad-atyantam parikāpāye jalam sphutam | 
yathā bhati tathatmapi dosabhave sphuta-prabbab |2061 


Water associated with mud is not clear, but becomes clear when the mud is removed. Similarly, 
the Self shines effulgently when whatever tainted it is removed. 


When the Guru’s initial instructions do not result in a permanent and complete 
manifestation of one’s true nature, the Guru takes recourse in instructing the student 
to perform some prerequisite actions which will have the effect of purifying the 
intellect and removing the defects which hide one’s inner Self. These are: (1) Discri- - 
minate (viveka) between what is permanent and what is impermanent, between the 
Self and the not-self; (2) practice detachment (vairagya) from all the sense objects of 
this or any other world; (3) cultivate the virtues such as sense control, equanimity, 
and faith; (4) cultivate an intense, burning desire for liberation (mumuksutva). When 
these prerequisites are being cultivated, one becomes eligible to practice what Vedanta 
terms the primary means of liberation. This primary practice is known as Sravana, 
manana, and nididhyāsana or ‘Hear the Truth; contemplate the Truth or practice the 
teachings; and finally, become firmly, completely, and eternally established in one's 
Inner Self.” Thus, according to Vedanta, spiritual practices are not performed in order 
to gain the great inner Self — for one is already that, but to remove the impurities 
Which cover it up and hide its presence from one. Get rid of what you haven't got 


the impurities which hide the Self which you already are). 


kai = Water; paka = mud; dosābhāve = defect, taint is non-existent; sphuta-prabhah 
= Shines clearly. dex : 


asan-ni. 

onda tu sadátmanab sphutam 

to H etasya bhavet praticah | 
rasah Raraniya eva 


‘mana sādhvaham adi vastunab \\2071l 


Onl ; < real 
inn 7 when the unreal ceases to appear will there be the clear ascertainment of this 


most Self, Therefore, one should completely remove everything beginning with egoism, 


st strive to 
comple On from the real Self (or, if read as evdsadatmanab = therefore, one mu 


tely remove the unreal individuality comprised of the ego and so on). 
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irirual practices? Sddbana is engaged in in ord 
does one need to do perform spiritua pos r | ae 
Why ds to be fruitful. Mere listening isn't enough. The aspirant needs 


for the guru’s wor PRS : a 
še rand purity of mind. Seeds sprout only in a well tilled field. Even though one 
reads countless books and hears countless discourses, why isn't onc enlightened? 


e «2 * - - E 
Why does onc still experience delusion? Because one s mind is not purified, and thus 
the senses lead onc astray. In order for one to attain liberation, onc must learn to 


vanquish one's enemies. 


asat = unreal; tu = only; nivrttau = ceases; etasya =: of this; sadat-manah = real Self: 
sphuta-pratitih = clearly apprehended or ascertained; praticah = innermost; tatah = 
therefore; nirasah = completely remove; aham-adi-vastunah = from all things begin- 


ning with egoism. 


ato nàyar: parātmā syat vijianamaya-sabdabbàk | 
vikāritvāt jadatvāt ca paricchinnatva-hetutab | 
dršyatvād vyabhicāritvān nànityo nitya isyate |2081 


Hence, the intellectual sheath, which has been spoken of, cannot be the supreme Self because 
it is subject to change, it is insentient, it is limited, it is an object of perception, it changes. The 
non-eternal cannot be proclaimed to be the eternal. 


See TaittUp 2.5.1 for a description of the intellectual sheath. See V. 186-87 and 189- 
90 on the intellectual sheath. 
See KaUp 5.13, 'He is the eternal in the midst of the non-eternals' (xityo'nityānat). 


atah = hence, from this (for reasons that will be stated); parātmā = supreme Self; 
vijianamaya = intellectual sheath; vikāritvāt = subject to change, destructible; jadatvāt 
= insentient; paricchinna = limited, finite determination; dršyatvād = perceivable; 
vyabhicāritvān = changeability, to come apart; nanityo = non-eternal; nitya = eternal. 


dnandapratibimba-cumbita-tanuh vrttis tanio jrmbbità 

'syad anandamayab priyadi-gunakab svestārtha-lābhodayab | 
punyasyanubbave vibbati krtinam ànanda-ripab svayari 

sarvo nandati yatra sādhu tanubbrn-mátrab prayatnam vind 120911 


The sheath of bliss is a modification of ignorance and appears as a reflection of the Self which 
is bliss absolute. Its attributes are pleasures. It appears in view when some object agreeable S 
oneself presents itself. The fortunate spontaneously experience it shining by itself as joy WC" 
the fruits of their meritorious actions are manifest. 


Finer than the intellectual sheath, this sheath of bliss should not be confused with the 
cu Bliss of the Self. This is controversial for, withot a doubt, Sankara does 10! 
ac à 4 the Self is the sheath of bliss. But it is a debatable point whether he accep? 
at E A xum of the nature of Bliss (see his TaittUpBh). m: 
Pd $ cāļi of bliss is not the Self, for it exists only at certain times. The bliss we i 
The eatin f nor here is an effect and thus is not the supreme Bliss which ts the, | 
Thus, Lk P iss occurs in a context in which the other sheaths are being descri ; 
» like the other sheaths, the bliss. sheath is a modification and merely the 5 ce 


tion of f Ao 
mue " ue Bliss which is the Self. See V. 128, 151, 153, 156, and 167-70 on t 


| 
| 
| 
| 
| 
| 
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__andapratibimba = reflection of bliss; cumbita = closely or softly t 1 a 
nand eds = modification or fluctuation; tamo = darkness, eens s: 

duced by; anandamayah = sheath of bliss; priyādi = what is dear, pleasures; 
jabha = getting; obtaining; udayah = production; punyasyanubhave = experiencing 
meritorious effects; vibhati = shines; krtinam - the fortunate, those who have done 
meritorious deeds; tanubhrn-matrah = embodied persons; prayatnarn vinā = without 


effort. 


jnanda-maya-kosasya susuptau sphirtir-utkatd | 
svapna-jágarayor isad isja-sandaršan'ādīinā |210 


The sheath of bliss is fully manifest in the deep sleep state. In the waking and dream states it is 
only partially manifest, occasioned. by the sight of desired objects. 


The TaittUp describes the Self as hidden in the cavity of the five sheaths. Like deep 
sleep, since the bliss sheath is not permanent, it cannot be the Self. Even though this 
sheath is turned inwards and reflects bliss, it is a passive enjoyer, a mere reflection, 
and not the unconditioned Self. See TaittUp 2.5.1; 2.7.1., 2.8.1, 2.9.1 for a descrip- 
tion of the sheath of bliss. 

ānanda-maya-košasya = sheath of bliss; susuptau = deep sleep state; sphūrtir-utkatā = 
fully, clearly manifest; svapna = dream state; jagarayor = waking state; isad ista 
sandaršanaādi = sight of desired objects. 


naivayant ánandamayab parātmā 
sopādhikatvāt prakrter vikārāt | 
karyatva-betob sukrta-kriyāyā 
vikdra-sanghata-samahitatvat 1211 


The sheath of bliss is not the supreme Self because it is connected with limiting adjuncts; it isa 
modification of primordial naturc; it is an cffect of good deeds; it is associated with groups of 
other modifications. 


See TaittUp 2.5.1, 2.7.1., 2.8.1, and 2.9.1 for a description of the sheath of bliss. See 
V. 128, 151, 153, 156, and 167-70 on the five sheaths. 


sopádhikatvat = connected with limiting adjuncts; prakrter vikārāt = MOC of 
Primordial nature; sukrta-kriyayah = effect or modification of good deeds; vikāra- 


satighāta-samāhitatvāt = associated with groups of other modifications. 


i canam api košānān nisedhe yuktitab krtel 
usedhdvadhi sāksī bodhariipo'vasisyate 12121 


When 
Subs 


ta Las self is consciousness marked by the intema bizi laa we 
a a S a * [] n t e I. | 
J4). It is always in relation to consciousness à ue Šā S guis s 


UMinoy ae : 
„Ous and ever-present. It never appears by itself but is a : ER a. 
eji p : ; witness (sāks?) see 
V. qp Pal organ. See KaivUp 1.18 on witness. For references to 


soil, 127, 137, 159, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 
» and 552. ? , , , 


all the five sheaths have been climinated by analytical reasoning, what remains is the 
tratum of all, the witness, knowledge-absolute. 





asio 9 X 
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See V. 128, 151, 153, 156, 167—70, 18 


5-87, 189-90, 208-14, and 245 on the five 
sheaths. WEE 


paūicānām košānār = five sheaths; api = all (implies totality); nisedhe = removed, 
elimanated; yuktitah = analytical reasoning, logic; avadhi = culmination, limit: 
sāksī = witness; bodharüpa = knowledge absolute. 

yo'yam ātmā svayari-j yotib paiicakosa-vilaksanab |: 
avasthā-traya-sāksī san nirvikāro niraūjanaļ | 
sadānandab sa vijīteyab svatmatvena vipašcitā 2131 


This Self is self-effulgent,' distinct from the five sheaths, witness of the three states,” real, 
changeless, taintless, eternally blissful, this is to be realized by the wisc as one's own true Self, 


See V. 128, 151, 153, 156, 167-70, 185-87, 189—90, 208-14, and 245 on the five 


sheaths. 
See V. 127-28, 172, 213, and 219 on the three states. 


ātmā =. Self; svayarn-jyotih = self-effulgent; paūcakoša = five sheaths; vilaksanah = 
other than, distinct from; avasthā-traya = three states of existence; sāksī = witness; 
sat = Real, True, Existence; nirvikaro = changeless; niraūjanah = taintless, without 
blemish; sadanandah = eternal bliss; vipašcitā = the wise, those who know. 


Sisya uvaca 

mithyātvena nisiddhesu koSesvetesu paūīcasu | 
sarvābhāvatii vinā kiñcinna pašyāmy atra be guro | 
vijneyam kimu vastvasti svātmanātra vipašcitā |214| 


The student said: : 
O Master! After these five sheaths have been eliminated as not real, I am nothing but an 
absolute void. By which entity, then, should the wise realize their identity with the Self? 


The non-dual Brahman is suggested by a series of ‘negations’ or ‘no’s’: “Not cours 
not fine, not short, not long...” (BrhUp 3.8.8). And again as, ‘Not to be heard, not 
to be felt’ (KaUp 1.3.15). As it is beyond all the relative categories of thought, 1t I5 
easier spoken of by what it is not, than by what it is. Thus it is called indeterminat 
(nirguna) to distinguish it from all attributes. Nirguņa means that it transcends the 
phenomenal realm. It is undefinable and unknowable, meaning that it is too great. or 
words to describe and the finite mind to fathom (see TaittUpBhVār 2.721). Thus It. 


said, “An absolutely pure, utterly differenceless Being is very difficult to conceive I! 


1 See KaivUp 1.18 on witness: ‘In the three i as the 
j ELE : states of consciousness whatever appears 

object of enjoyment or the enjoyer or the enjoyment, I am different from them, the M 
a Soe opns, the eternal Siva’ (sāksī). See V. 101, 127, 137, 159, 212, 217, 218, 223, 
: Sen US 1 370; 381, 384, 495, 506, 507, and 552 for references to witness (sāksīl. the 
tema 11, Just as it is seen that a sword shines when it is drawn from its sheath, 50 a 
V. 100 NE in the dreaming state from cause and effect, is seen to be self-effulgent- de 
heart d lls the A aa 221, 240, 508, and 536 on self-luminous. ‘In the golden space 9 is 

Wells the Absolute, without parts, without stain. Pure, the light of lights. This ligh 


reflected in all. That shining, everything shines’ (MundUp 2.2.10-11). 


m a M S a 
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r imagination, that is, due to biological reasons, pictorial and practical. Thi i 
appears to thought as a bare nothing or a contentless blank. Hegel El imei 
etely free from any determination is just what we mean by nothing.” Bradley observed 
q still insist that for thought what is not relative is nothing. The Reality of the 
Advaitins is SO similar to a seeming nothingness, a night in which all cows are black 
that Sankara was called a crypto-Buddhist is disguise. However, Sankara foresaw this 
objection and possible misconception, for he said: ‘Brahman, free from space, attri- 
butes, motion, fruition, and difference, being in the highest sense and without second 
seems to the slow of mind no more than non-being’ (ChanUpBh 8.1.1, BSBh 3.2.22). 

sue V. 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 


mithyātvena = not real, illusory; nisiddhesu = eliminated, negated; koSesvetesu paficasu 
- five sheaths; sarvābhāvam = non-existent; he guro = O Master; vijneyam = realize; 
kimi = by which; vipašcitā = the wise, those who know. 


Šrī gurur-uvāca 

satyam uktam tvayā vidvan nipuno'si vicarane | 
ahamādi-vikārās te tad abhavo’yamapyatha 2151 

sarve yenānibhūyante yah svayam nanubhityate | 

tam ātmānam veditārarh viddbi buddhyā susūksmayā |2161] 


The revered Master said: 


Learned one! You have spoken truly. You are indeed clever in enquiry. He by whom the 


modifications of the ego and so on, as well as their subsequent absence, are perceived, but who 
is not himself perceived, knows that by your sharp intellect, knows the Self, the knower. 


See KaUp 3.14, ‘Arise! Awake! Pay attention, when you've attained your wishes! À 
razor's sharp edge is hard to cross, that, the poets say, is the difficultly of the path.’ 

See KaUp 3.12, "The Self, though hidden in all beings, does not shine forth but can 
be seen by those subtle seers, through their sharp and subtle intelligence.’ 


satyam-uktarn tvayā = you have spoken truly; vidvan = wise; nipuno'si = clever, 
skillful, sharp; vicāraņe = enguiry; ahamādi = ‘I’, ego and so on; vikārā = modifica- 
tions; abhava = non-existence; sarve yenānu-bhūyante = all the modifications that 
were experienced previously; yah svayam nanubhüyate = that which is itself not an 
object of experience; buddhya susūksmayā = sharp, subtle intellect. 


tat sāksikar bhavet tattadyad yad yen 'ānubhūyate | 
Syapy ananubbūt'ārthe sāksitvari n'opayujyate I2171l 


That which is perceived by any onc has that person as its witness. When an object is not 
Perceived by any one, there is no meaning in speaking of a witness who perceives. 


See KaivU : 1. 127, 137, 159, 212, 213, 218, 223, 270, 
295, 352, o. Mu Mr Sor 552 for references to Witness (sāksī). 


tat = - TIE ; 
t= that; saksikam = witness. 


ai sva-sāksiko bhāvo yatab svenānubhūyate | 
? Param svayam sāksāt pratyag-ātmā na cetarab 12181 
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f which the Self is the witness becausc it is perceived by the Self 


This non-existence is that o tnesses is itself the supreme Self, and nothing else. 


Hence, the inner Self that wi 
See V. 101, 127, 137, 159, 212, 213, 217, 223, 270, 


Se ea a 384. 495, 506, 507, and 552 for references to sāksī. 


witnessed; svenanubhüyate — self-experienced; atah = hence; parar 


āksiko = self- isis fee 
M ian Self; sāksāt = witness; pratyag-atma = inner Self; na ca itarah = nor 


svayam = supreme 
anything else. 


jagrat-svapna-susuptisu sphutataram yo'sau Seul ele 
pratyag-rūpatayā sadabam-abam ityantab sphurannekadha 
nānākāra-vikāra-bhāgina imān pasyann-aham-dhimukhan | 
nityānanda-cidātmanā sphurati tam viddhi svam etam brdi 2191 


That which clearly manifests itself in the waking, dreaming, and deep sleep states; which 
always inwardly shines in the same identical form giving an awareness of ‘I’; which perceives 
the various modifications such as cgoism, the intellect, and so on; which is self-effulgent;! know 
that in your heart as your Self, the eternal blissful conscious Self. 


See KaivUp 1.17, "The world which shines in the states of waking, dream, and dream- 
less sleep, knowing that it is the Absolute who I am.” 

Sec KaUp 5.13, ‘He is the eternal in the midst of the non-eternals, the principle of 
I gence in all that are intelligent . . . the wise perceive him as éxisting within their 
own Self." 


jāgrat-svapna-susuptisu = waking, dreaming, deep sleep states; sphutataram = very 
clearly; samujjrmbhate = shines independently; pratyag-rūpatayā = the innermost; 
sada = always; aham = ‘I’; sphuran = self-effulgent; ekadhā = in the same form; 
nānākāra-vikāra = modifications of different kinds; imān = objects; pašyan = of 
perception; nityānanda-cidātmanā sphurati hrdi = shines in the heart as the self- 
effulgent, eternally blissful, conscious Self; viddhi = know. 


ghatodake bimbitam arka-bimbam 

dlokya mūdho ravim-eva manyate | 

tatha cidabhasam upadhi-samstham 
bhrantyaham-ity-eva jadobhimanyate 1122011 


ous at a reflection of the sun, mirrored in the water of a jar, a fool thinks it is the sun itself. 
Mar y, A stupid person, through delusion, imagines that the reflection of consciousness 
appearing in the limiting adjunct is the Self. " 


ERE 3.2.20 for an illustration of the sun’s reflection in water. The role ofan 
they iet IS to Ee: to some common feature(s). When two things are comparee 
ain Nort walk, only with reference to some particular point(s) they have in com- 
Case | ther Pss ld non that no comparison is ever totally equal, for, if that were the 

; thefe would not be a comparison but identity. The special feature of the sun 


T1 a 
"See US 1.11.11; M 


; d 
536 on self-lumingus LP 22-10-11. Also see V. 100, 153, 191, 213, 221, 240, 508, an 


P 
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ich warrents comparison in this case is known as ‘participation in i 
Pikaso. The reflected image of the sun increases taa s expands orl Be 
rracts when the water shrinks. Further, the reflected image trembles when the water is 
agitated and divides itself when the water is divided. Thus, the reflected image parti- 
cipates in all the conditions and attributes of the water even as the real sun remains 
unaffected all the while. Similarly, the Self, although changeless, participates, as it 
were, in thc attributes and states of the body. One's image of who they are seemingly 
grows, shrinks, and so, as the body grows, shrinks, and so on. 
See V. 119, 1 sA mA 20 ang oe on pratibimbavada. 
22/3455: 77; à ,an or fools (midba). Als | : 
WE 1.2.5; MaitriUp 7.9; BG 17.5-6. Ec UMP 


ghata = jar; birnbitam = reflection, mirrored; arka = sun; birnbam = reflection; müdho 
= fool; ravim-eva = sun itself; manyate = thinks; tathā = similarly; cidābhāsam = 
reflection of consciousness; upādhi = limiting adjunct; bhrāntyā = delusion; 
jadobhimanyate — stupid person imagines. 


ghatam jalarit tadgatam-arka-bimbari 
vibaya sarvam divi viksyate’rkab | 
tatasthital tat-tritayavabhasakah 
svayam-prakaso vidusā yathā tathā |221 





A wise person rejects the pot, the water, and the sun's reflection in it and, indifferent and 
independent of them all, so secs the self-luminous' sun in tne sky which illuminates these three. 


When a person’s attention is on the reflection it ignores the real sun in the sky. 
In order to perceive the original, one must turn one’s attention from the reflection to 
the prototype. The sun does not include the pot, the water, and the reflection. If 
anything, they are there only to turn one’s attention to the original. One should not 
mistake the reflection for the original. 

See V. 119, 164, 220, 289, and 386 on pratibimbavada. 


ghatarh = pot; jalarn = water; arka-bimbam = sun's reflection; sarvari = all; divi 
vikşyate = seen in the sky; arkah = sun; tatasthitah = indifferent; tat-tritayavabhasakah 
= illuminating those three; svayam-prakaso = self-luminous; yatha = as Is. 


dehañ dbiyari cit-pratibimbam-evam 
"isrlya buddhan nihitam guhāyām | 
sa tūram-ātmānam akhanda-bodham 
wa -brakasan sad-asad-vilaksanam |222 
yanı vibburi sarva-gatam su-suksmam 

RET bahis-šūnyam ananyam ātmanab | 
cue samyan nija-rüpametat 

man vibāpmā virajo vimrtyub |223| 


| 3 
See US 1.11.11. * E d shi hen it is drawn from its sheath, so s. 
11.11, ‘Just as it is seen that a sword shines w S : 2 | 

se Knower, XOU in fhe dreaming state from cause and effect, KĀ ilis dpi dv 

hear. 100, 153, 191, 213, 219, 240, 508, and 536 on self-luminous. shts. This light is à 


ref dwells the Absolute, without parts, without stain. Pure, the light of li 


in all. That shining, everything shines’ (Mund. Up. 2.2.10-11). 
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Rees i and the reflection of consciousness in it, and realizing hidd 
Discarding thie body oa Sat the witness, which is knowledge absolute, all-luminous, ae 
in the x the unreal, eternal, infinite, omnipresent, supremely subtle, devoid of anythin 
ud i Be exterior, nothing other tham the Self, and, realizing the real nature of the Self, 


becomes free from taint and immortal. 


" BrhUp 3.8.8; TaittUp 2.2; SvetUp 3.8 on this verse. — 
See DIU VUE x z Kates ss, ‘In the three states of consciousness whatever appears 
ce hated y the enjoyer or the enjoyment, I am different from 


: f énjoyment or ie an nt at 
Mee viki, pue consciousness, the eternal Siva" (sāksī). See V. 101, 127, 137, 


159, 212, 213, 217, 218, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 for 


itness (sāksī). 
ee ChanUp 8.3.4, «This is Brahman, immortal and fearless’. 


n= ; dhiyam = intellect; cit-pratibimbam = reflection of consciousness: 
eo footie abandoning; buddhau = intellect; nihitarh = placed, bestowed; 
guhāyām = hidden, innermost; drastāram = seer, witness; akhanda-bodham = unlim- 
ited knowledge; sarva-prakāšarh = all-luminous; sad-asad-vilaksanam = other than 
the Real or unreal; nityarn = eternal; vibhum = infinite; sarva-gatarh = omnipresent; 
su-suksmam = supremely subtle; antarbahis-sinyam = devoid of anything internal or 
external; ananyam = nothing other than; ātmanah = the Self; vijňāya = realizing; 
pumān = individual; vipāpmā = free from taint, defect; vimrtyuh = deathless, immortal. 


višokaānanda-ghano vipascit 

svayam kutascin na bibheti kascit | 
nānyo'sti pantbà bhava-bandha-mukteh 
vind sva-tattvavagamam niumuksob 1224 I 


The wise, free from sorrow, an embodiment of bliss, have no fear! of anything anywhere. For 
the ardent secker of liberation there is no other path for freedom from the world's bondage 
than the realization of one's true nature. 


Advaita posits that this Reality can be known only through knowledge of one's own 
Self. Those who want to know the Reality must make an enquiry. Without enquiry; 
the sacred teaching is incapable of generating the liberating knowledge. 


visoka = free from grief/sorrow; ānanda = bliss; ghano = compact, solid, material; 
firm, dense; vipašcit = knowledge of everything, wise, learned; kutašcit = realizes 
everything; na bibheti = no fear; nānyo'sti panthā = no other path; bhava-bandha- 
mukteh = freedom from the bondage of worldly existence; vinā = without, no ote 


sva-tattvavagamam = realization of one's own true nature; mumuksoh = ardent seeker 
of liberation. 


brahmābbinnatva-vijiānan bhava-mok 1 
ımabninnat -moksasya kāranam | 
yenādvitījam-ānandari brahma sampadyate budhaib 122.5 ll 


1 oy 

Sce TaittUp 2.7.1, ‘reached fearlessness’ anUp 8:3:6, 
rq (x, essness’ (so'bbayari gato bhavati). Also see ChānP 

Is is Brahman, immortal and fearless’ (amrtam abkagain\ Also B UP 1.4.2, 1.5.3, 3.926, 


4.2.4, 4.3.20, 4.4.22, and 4.5.15: Cha . TaittUp 2.4; KaUP 
32 and 62-3 on freedom fjr, Ku on OP 1-3.1, 8.9.1, 8.10.1, and 8.11.1; Taitt"P 
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e realization of one's non-difference from the Absolute is the cause of 


life. By that the wise attain the Absolute, the one without a second,! person from worky 


the supreme Bliss. 


MundUp 2.2.11, ‘Brahman alone is all this ChanUp 6.2.1. ‘It i 

S sot a second.” BrhUp 4.4.19, ‘In Brahman there is no diversity ine cA 

See MuņdUp 3.2.9, ‘the knower of the Absolute becomes the Absolute’ (brahmaveda 
brabmaiva bhavati). This does not mean a change of state or an attainment. The 
Sanskrit root ‘bhw’ from which ‘bhavati’ (becomes) is derived, means both ‘being’ 
and ‘becoming’. In the present context it refers to ‘being’. One is what one always is. 
To attain the unattained, action is necessary. But to attain the already attained, no 
action is required. Knowledge of the fact as-it-is will dispel the darkness of ignorance 
which covers It. 


brahmabhinnatva-vijiianam = realization of one's non-difference from the Absolute; 
bhava = worldly life; moksasya = freedom, liberation; kāraņam = cause, instrument; 
advitiyam = non-dual, one without a second; anandam = bliss; brahma = the Abso- 
lute; sarnpadyate = to succeed, to become full, complete; budhaih = the wise. 


brabmabbiitastu samsrtyai vidvān nāvartate punah | 
vijiatavyam atah samyag brabmabbinnatvam-atmanab 12261 


The wise, having become the Absolute, never again return to worldly existence. Therefore, the 
individual's non-difference from the Absolute has to be fully realized. 


Brabmabbütam is an expression employed in the BG meaning, "One who has become 
‘of the nature of the Absolute’. When a river flows into the ocean, it becomes one with 
the ocean. When an individual realizes his/her identity with the Absolute, (s)he becomes 
the Absolute. 

See ChānUp 8.15, "He does not return again.” 


brahmabhūtastu = one who has become the Absolute; sarisrtyai = worldly existence; 
vidvan = the wise; nāvartate = do not return; punah = again; atah = therefore; 
brahmābhinna-tvam — non-difference from the Absolute. 


satyam jūānam anantari brahma visuddham param svatassiddbam | 
nityanandaika-rasam pratyag-abbinnari nirantarari jayati |2271 


The Absolute is Existence, Knowledge, Infinitude,* pure, supreme, self-established, the essence 
of eternal bliss, non-different from the indweller, partless. It is ever victorious. 


: S TT . n = Infinitude; 
Satyan = Existence, Real; Truth; jūānam = Knowledge; anam? RĀTS 
brahma = the Absolute; visuddhaū = supremely pure; param ~ SE et Rd 
svatassiddham = self-established, independent; nityānandaika = One witi us 5 
tasarh = essence; pratyag-abhinnam = non-different from the indweller; niran 


Partless, undivided; jayati = victorious. 
sad-idan paramādvaitari a "bhāvāt | 
vaitari svasmād-anyasya vastuno fa 
na hy-anyad-asti kiūcit samyak-paramārtha-tattva-bodha-dašāyār" i228 


D ee ERE x 1 

See Ch īdvītīvam); 14.17 (eka eva); AitUp 1.1.1. 

2 anUp 6.2.1 (ekam evadvitiyam); BrhUp 1. Em 
* TaittUp 2.1.1, red the Absolute as Existence, Knowledge, Infinitude’. 
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! reality since nothing clse exists different from it, T ruly, 


: . ; I 
This Real is the supremely non-dua nation of the absolute Truth. 


there is nothing which is other in rea 


| Advaita is often spoken of as a type of monism. However Qva Or non-dualism T 
not a monism as this term is generally understood in t 1e i vaita emphasizes 
‘non’; it negates all duality and difference. Differences are sat "o ids three kinds: 
between members of the same class, between different species, Or, an ternal differ- 
ences (sajātīya, vijatiya, svagatabheda). A mere monism 22. not yu the first two 
types of difference, but is compatible with the last type. | owever, Advaita rejects all 
three types of difference. For this very same reason, Advaitins "v: a view of the 
ultimate Reality as a Person (as is advocated by theism). Thus, to call Advaita monism’, 
one should be aware that it is really an ‘absolute monism’, or a ‘complete monism’ 


(so as to distinguish it from all other types of monism). 


ad-idam = this Real; paramadvaitam = supremely non-dual; svasmād = since, because; 
anyasya = nothing else different than; vastuno bhavat = exists; na hyanyad-asti = 
there is nothing other that is; kiūcit = which; para-martha = absolute. 


yad-idari sakalari visvam nānā-rūpan pratītam-ajūānāt | 
tat-sarvarū brabmaiva pratyastāšesa-bhāvanā-dosam 1229 I 


This entire universe, which appears to be of diverse forms through ignorance; is only the 
Absolute freed from all defective understanding. 


The universe, filled with attachments and aversions, appears to be real as long as one 
remains ignorant, but becomes unreal when one is enlightened. Dream appearances 
appear to be real as long as the dream lasts. 

See BrhUp 4.4.19, ‘Only by the mind is it to be perceived. In it there is no diversity.’ 


idam = this; sakalari = determinate; viśvarh = universe; nānā-rūparh = diverse forms; 
pratitam = appcars to be; ajūānāt = ignorance; tat-sarvarn brahmaiva = all that is the 
Absolute; dosam = defect. 


mrt-kārya-bhūto'pi mrdo na bbinnab 
kumbho'sti sarvatra tu mrt-svarūpāt | 
na kumbba-rüpam prthag asti kumbbab 
kuto mrsā kalpita-nāma-mātrah 1123011 


A jar, though a modification of clay, is not different from it as it is essentially all clay. There is 


no Separate entity of the form of the j it a jar? It is merely 
a false imagined name. c Jar apart from the clay. Why, then, call it a jar? it ! 


peng iS PC to be real when it does not change the nature which is determined to 
not ide n egards to clay, the nature which is determined to be its own, clay, does 
own is DESEAS another thing in regards to the objects made of clay. What 1s 
A ae 3 pot at one time may be seen later in the form of bits and pieces. The PO" 
to be un i: anges. The form does not remain the same. Thus the forms are declare 
reo while the clay, which is changeless, is said to be real. Sec ChānUp 6-1-*: 


1 a 
See Chan.Up 6.2.1 (ekam evādvītījam); BrhUp 1.4.17 (eka eva); AitUp 1.1.1. 


" = Dam o oo — oo og 
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Just as by means of orie lump of clay all that is made of clay becomes known, the 
dification being only a name arising from speech while tl ; Wn, 
Myc See V. 192, 231, 253, and 392 onclay. sue kāja D 


mrt = clay; karya = modification, changc; kumbha-rüpam = form of the jar; mrsā = 
false; kalpita = imagined; nama = name. ; mrs 
kenāpi mrd-bhinnatayà svaritpar 

ghatasya samdarsayitum na šakyate | 

ato ghatab kalpita eva mobhāt 

mrdeva satyant paramārtha-bbūtam 1231 || 


No one is capable of showing the essence of the pot to be other than the clay. Hence, the pot is 
imagined only due to delusion. Clay alone is the true abiding reality of the pot. 


Take the instance of a clay pot. When the form of the pot is perceived without 
knowledge that the pot is made of clay, it is obvious that no one would deny the 
truth of its form or the validity of one’s perception of the pot on the grounds that one 
had no knowledge of the substance (clay) from which it was made. The true charac- 
ter of the pot is clay and yet that true character may not be known even while one 
knows about the shape of the pot. Likewise, one need not deny the form of the pot 
when one knows the material it is made from. Both statements are true statements 
about the pot. Neithei statement contradicts the other nor is incompatible with it. 
The predication that the pot is made of clay does not negate the shape of the pot nor 
does the shape of the por negate the substantial truth that the pot is but clay in a 
particular shape. Therefore, each statement is from a particular viewpoint. One view- 
point is formal and pertains to the pot's shape while the other viewpoint points to the 
pot's essential nature. However, it should be noted that the form depends upon the 
substance, and nor vice versa. See V. 192, 230, 253, and 392 on clay. 


kenāpi = by any one; mrd = clay; bhinnatayā = different than, other than; svarüparn 
= essence, self-nature; ghatasya = pot; samdarSayi-tum = showing; nā šakyate = not 
capable, not able; kalpita = imagined; eva = only; mohāt = delusion; satyam = true; 
Paramārtha = absolute, supreme. 


Sadbrabimakáryam sakalam sadaiva 
smn-mnātram-etan na tato'nyad asti | 
astiti yo vakti na tasya moho 
"mirgato nidritavat-prajalpah |232. 


All that is, bein ; be nothing but the Existent. It is pure 
» being the effect of the Existent Absolute, can be nothin; l 4 
Xistence, Nothing exists other than it. If anyone says there 1s, their delusion has not vanished 
and they babble like one in sleep. 


Ste ‘All this is : balvidam brabma). See also MundUp 
only the Absolute’ (sarvam Rhaluiaam Qramme 
711, ‘Brahman signe is all this” The Vedic verse, “This universe Ls 
Solute’ declares that nothing is which is not That. BG 2.16 says, i 
existence; the rea! never ceases to be.’. 
Sat = 


vin Existence, Real; brahmakāryam = effect of the Absolute; moho = delusion; 


ato = vanished; nidritavat-prajalpah = babble like one in sleep- 
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brahmaivedari višvam ityeva vani 

frauti brūte'tharva-nisthā varisthā | | 
tasmád-etad brabma-mátram hi visvam 
nadhisthanad bhinnataropitasya 12331 


ESL : , i laration of the Atbarva Ved 
h, ‘All this universe is the Absolute’, is the supreme declaration : veda, 
ARS this kt is nothing but the Absolute for that which is superīmposed is not 


different from its substratum. 


ChānUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brabma). See 
BrhUp 4.4.6, "There is no diversity whatsoever in It. He goes from death to death 


who seems to see diversity in It.' 
See MundUp 2.2.11; ChānUp 6.2.1; BrhUp 4.4.19 on Brahman. 


.brahmaivedarn višvam varisthā = this universe is the supreme Absolute; eva = only; 
Srauti = pertaining to the scriptures; brite = declaration; atharva = Atharva Veda; 
adhisthanad = substratum, foundation; bhinnata = difference; āropitasya = made, 
raised. 


satyam yadi syāj-jagadetad ātmano 
'nantatva-bánir-nigam-apramanata | 
asatya-vāditvam apisitub syāt 

naitat trayam sadhu hitam mahatmanam |2341 


If the universe is real, the infinitude of the Self will be affected; the scriptures will no longer be 


authoritative; the Lord will be proclaimed a speaker of untruth. Great Ones consider these 
three neither good nor beneficial. 


If the universe were to be real this would have certain logical consequences. It would 


mean that the Self, being part of the universe, would be limited and finite. It would : 


mean that the scriptures are no longer authoritative since they declare, in various places; 
that the Absolute is real and the world is unreal. It would mean that Lord Krsna's 
declarations that the world is just a projection which has no reality would be false. 


satyam = real; jagad = universe; ātmano'nantatva = infinitude of the Self; hānir = 
affected; nigama = scriptures; āpramāņatā = not authoritative; asatya = untruth; 
vaditvam = spoken, proclaimed; trayarn = hree; sādhu = good; hita = desirable, 
beneficial; mahātmanām = Great Ones. | 


isvaro vastu-tattvajiio ‘na caham tesvavasthitah | 
na ca mat-sthāni bhūtānī' tyevameva vyacikathat 235 


The Lord, vho knows the Truth about things, declared: I do not abide in them nor do beings 


Waves take their origin from the sea but the sea is not constrained in the waves: 


See BG 9.4, ‘All this universe is ded i ! ced form Al 
beings abide in Me but I do not abide in uM Mein My ugmeness 


isvaro = the Lord; vastu-tattvajfio = knows the truth about things; na cāharh = | do 


abide in r ae thitah = abide in things; na = not; ca = and; mat-sthani bhūtānī = things 


| 
| 
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adi satyati! bhaved visvam susuptāvupalabhyatām | 
yan-nopalabliyate kiūcid ato'sat svapnavan-mrsā |2361 


he universe is real, let it be perceived in deep sleep also. Since it i t 
Na it is false and unreal like a dream. ļ it is not at all perceived in deep 


There cannot be experience without an experiencer. On the other hand, the Self is the 
experiencing factor in every experience and thus, validates the multiplicity of experi- 
ences. The universes and all experience which flows from it, come and go. Thus, they 
cannot be real. 

See KaivUp 1.13, "In the state of dreamless sleep in which all things disappear.’ 


yadi = if; satyam = real; viš varn = universe; susupti = deep sleep; āvupa-labhyatām = 
let it be perceived; yannopalabhyate kificid = since it is not perceived; asat = unreal; 
svapnavan = dream; mrsā = false. 


atah prthatt nāsti jagat paratmanah 
prthak-pratitis tu mrsā guņābivat | 
āropitasyāsti kim arthavattā 
adhisthnam-abhati tathā bhramena 2371 


Therefore, the universe does not exist apart from the supreme Self; perception of its separate- 
ness is false like a snake appearing as a rope. Does the superimposed have the quality of 
producing its appropriate effect? It is the substratum which appears like that due to delusion. 


See V. 12, 63, 112, 140, 199, 248, 303, 388, 405, 407, and 550 wherein Sankara 
makes references to a snake. 


atah = therefore; prthan = apart from, separate; nasti = does not exist; jagat = world; 
parātmanah = supreme Self; prthak = perception; pratītis = separateness; mrsa = 
false; gunahivat = snake rope; aropita-syasti = superimposed, deposited on; kim = does; 
arthavatta = appropriate effect; adhisthnam = substratum; bhramena = delusion; 
error. 


bbrantasya yad yad bhramatah pratitam 
brahmaiva tat tad rajatam hi suktib | 
idarhtayā brabma sadaiva rūpyate | 
tvāropitari brabmani nāma-mātram 12381l 


Whatever appears to a deluded person, under the hold of delusion, is the Absolute alone. Silver 


55 nothing but mother-of-pearl. The Absolute is the reality of whatever is referred to as ‘this’. 
atever is superimposed on the Absolute is merely a name. 


The fundament tine is ignorance or superimposition. Ignorance by 
Itself is not eb oum ane doen see what is there. Then one e 
‘Mposes what is not upon that which is. A human being superimposes E "this is 
'deas like, ‘I am deficient, inadequate right now’. Why? The evidence o i 
“ompulsiveness/desiring/pursuit of pleasure and security. why iee ARS rā 
Pleasure so important? It is going to be the means of fu des : Se is wkāl 
sie want, inadequacy, incompleteness, bondage. The urge to be comp 
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ankara's concept of the Absolute which indicates not so much the absen 
of see hae as the impossibility of mau any Conoepia. Caen) to Reality, 
Šankara's Being is not a being among beings. The Being j atist s substance cannot 
be categorized. ‘Yato vaco JUEGA manasa saha’ — 4 rence words return 
along with the mind, not attaining it. ankara's Bang 5 merest Being or Pure Bein 
See ChānUp 6.1.4, ‘By means of just one lump of clay one would perceive every- 
thing made of clay - the transformation is a verbal handle, a name, while the reality 
is just clay.’ Also see BrhUp 1.4.7. See V. 357 and 399 on names. : 


bhrāntasya = deluded person; bhramatah = deluston; brahmaiva = the Absolute alone; 
rajatam = silver; Suktih = pearl oyster, mother of pearl; idarh = this; rūpyate = reality, 
form; tvāropitam = superimposed On; brahmaņi = the Absolute; nāma = name. 


atah param brahma sad-advitiyam 
viguddha-vijidna-ghanam nirañjanam | 
prašāntam-ādyanta-vihīnam akriyam 
nirantarānanda-rasa-svarūpam 2.39 1l 
nirasta-mayd-krta-sarva-bhedam 

nityamt dhruvam niskalam-aprameyam | 
arūparit-avyaktam-anākhyam avyayam 
jyotih svayam kincid idam cakasti 124011 


Therefore, this supreme Absolute is Real, non-dual,' utterly pure, the essence of knowledge, 
taintless, supremely peaceful, without beginning or end, actionless, of the nature of never- 
ending bliss, free from all differences due to illusion, eternal, unchanging, without parts, 
ineffable, formless, unmanifest, nameless, immutable, self-luminous.” This something shines. 


See MandUp 7, ‘... neither inside nor outside nor both; unseen (adrstam), can't he 
spoken of (avyavaharyam), ungraspable (agrahyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadesyam), peaceful (šāntam), 
non-dual (advaitam), auspicious (Sivam).’ 
See SvetUp 6.19, ‘without parts, without activity” (ziskalam niskriyam); also 6.12. 
See also KaivUp 1.20-23 on the Absolute. 


atah = therefore; param brahma = supreme Absolute; sat = Real, Existence; advitiyam 
= nonn-dual, one without a second; višuddha = utterly pure; vijiana-ghanam = 
essence or homogenous mass of knowledge, wisdom; niranjanam = stainless, taintless; 
prašāntam = supremely peaceful, highest peace; ādyanta-vihīnam = without Regin. 
ning or end; akriyarii = actionless; nirantarānanda-rasa-svarūpam = of the natur 0 
Peyer ending bliss; nirasta-māyā-krta-sarva-bhedari = that from which all differences 
vete illusion have been cast off; nityarh-eternal; dhruvam = unchanging; niskalam = 
eae DTE complete; aprameyam = ineffable, beyond the faculty of reasoning, 
less; UE ES OU. avyaktam = unmanifest, subtle; anakhyam quos - 
something; idarn — this; jā aut la aaa Ee 


I 
See ChanUp 6.2.1 idvitivan 
P (ekam evadvitiyari); Brh Up 1.4.17 (eka eva); AitUp S and 536 0^ 


See US 1.11.11; 
sllomisentl- H5 MundUp 2.2.10-11, Also see V. 100, 153, 191, 213, 221, 
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aii r.jiicya-j'àna-stiryam anantam nirvikalpakam | 
kevalákbanda-cinmátrani parari tattvari vidur-budbàb 241 || 


The wise realize the supreme Truth, which is void of the distinctions of knower, the object 
known, and act of knowledge; which is infinite, indeterminate, totally unbroken pure 
consciousness. 


Truth is a tantalizer. It is the immense mystery which knowledge cannot contain. It is 
a pathless land. It is the song which calls to every person who seeks to find the basic, 
intrinsically intelligible bedrock of it all from which everything arises and into which 
experience culminates. 


jnatr = knower; jneya = known; jana = knowledge; $ünyam = devoid of; anantam = 
infinite; nirvikalpakam = indeterminate, impartite; keva-lākhandamātram = totally 
unbroken pure consciousness; param tattvam = supreme truth; vidur-budhā = the 
wise realize. 


abeyam-anupadeyam ntano-vācām-agocāram | 
aprameyam-anadyantam brahma pitrnam maban-mabab |242 


It can neither be thrown away nor taken up; it is beyond mind and speech, immeasurable, 
without beginning or end; it is the Absolute, full, the greatest of the great. 


The Self cannot be thrown away, for it is one's essential nature and it cannot be taken 
up, for it is already present. 

See BrhUp 5.1.1, ‘This is full, that is full’ (pitrzam adah purnam idam); see also 
MundUp 2.2.11, ‘Brahman alone is all this’. ChanUp 6.2.1, ‘It is One alone, without 
a second’. BrhUp 4.4.19, ‘In Brahman there is no diversity whatsoever’. 


aheya = thrown away; anupadeyam = taken up; mano = mind; vacam = speech; 
agocaram = beyond, unattainable; aprameyam = immeasurable, beyond the faculty of 
reasoning; anadyantam = without beginning or end; brahma = the Absolute; pūrņam 
= full, complete; mahan-mahah = greatest of the great. 


lat-tvari-padáblryam abhidhīya-mānayob 
orahmātmanob Sodhitayor yadittham | 
srutyā tayos-tat-tvam-asīti samyak 
ekatvam-eva pratipadyate mubub |243 


The scri l blishes the absolute oneness of the 
ptural statement, That thou art, repeatedly establis ; 
Absolute and the individual, thus indicated by the words That and thou, and whose meanings 


ave been examined and determined. 


The knowledge that one obtains through šruti texts like tat tvam ast 1s immediate 
and non-relational. Such texts signify the transcendental non-dual Reality. Tat tvam 
asi — That thou art. ‘That’ (tat) refers to the Absolute or Brahman. "Thou (pam 
refers to the individual. "Art (asi) points to the essential non-difference between the 

0. Brabman, by nature, is infinite, omnipotent, omnipresent, 


i 80 on. The indivi ingly is finite, so on. Hc 
s hich Is ras, ie 12 non-different from that which is finite and 
Ital? 


omniscient, immortal, 
mortal, limited, and so on. How can 
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interpret the mabavakya ‘tat tvam asi”, tt should be noted that 
a mabavakya involves a two-fold benefit. Even in an empirical 
statement which involves grammatical coordination E E s pool benefit. 
For instance, in the phrase, ‘blue lotus', both m < or ue | ene ts gs well as the 
flower ‘lotus’. The idea of ‘blueness removes all ot T possible co ors from the lotus 
and ‘that’ which is blue is precisely a "lotus. Thus, each is enriched and benefits from 


Before we actually 
an understanding of 


their association. E EC : : 
In a similar manner, ‘tat’, by its association with *tvar removes the misconception 


that it is remote, unatrainable, hidden, and reveals IU as that which is ever- 
manifest, immediate, direct, and the innermost Self. In a similar manner, ‘tvam’, in its 
association with ‘tat’ removes the misconception that it is mortal, finite, bound, and 
imperfect and reveals itself as that which is self-existent, ever-pure, ever-free, and 
immortal. Thus, what was conceived of as the farthest of the far is revealed as nearer 
than the nearest; what appeared to be unattainable is already attained; what is hidden 


ily self-manifest (see MundUp 3.1.7-8). 
: See ChanUp 6.8.7 on ‘Tat tvam ast. See V. 251, 253-65, and 284 on Tat tvam asi. 


tat = That; tvarn = thou; padabhyam = meaning; abhidhiya-manayoh = examined and 
determined; brahmatmanoh = the Absolute and the individual; $rutyà = scripture; 
tat-tvam-asīti = That thou art; ekatvam-eva = absolute oneness, oneness alone; 
pratipadyate = attains, acknowledges, establishes, answered affirmatively; muhuh = 
constantly, repeatedly. 


aikyam tayor laksitayor na vācyayoh 
nigadyate’nyonya-viruddha-dharminob | 
khadyota-bhanvor-iva raja-bhrtyayoh 
kitpambu-rasyob paramánu-mervob |244 


These two have qualities, mutually contradictory to cach other, like a firefly and the sun, like a 
servant and the king, like a well and the ocean, like an atom or Mount Meru. Divesting these 
terms of their relative associations, identity is affirmed between them taking, not their literal 
meaning, but their implied meaning. 


"These two’ are ‘tat = That’ and ‘tvam = thou’. That has the qualities of omniscienct, 
omnipotence, omnipresence, infinitude, immortality, and so on. Thou has the qualities 
of limitedness, finitude, mortality, stupidity, and so on. When the primary meaning 
of a term does not make sense, one should resort to its secondary meaning in order © 
do so. See V. 244 on tat tvam asi. Also see V. 251, 253-65, and 284. 


aikya = identity; laksitayor = implied meaning; na vācyayo = not literal mean 
Vosa to speak; anyonya-viruddha-dharminoh = mutually contradictory qual” * 
adyota = firefly, glow-worm; bhānvor = sun; rāja = king; bhrtyayoh = SE 


küpambu = well; rasych = ocean; paramanu = atom; mervoh = Mount Mer u. 


tayor-virodho'yarı upadhi-kalpito 
na västavah kašcid-upādhiresab | 
isasya maya mahad-ädi-kārananı 
Jivasya kāryari šrņu pañcakošam 245 
ua j 2 

IM IEEE between them is imagined due to their limiting adjuncts. These SUELE cit di 
por pen : Maya is the limiting adjunct of the Lord and the cause of ‘the great 27 ; 

sheaths, which are the effects of māyā, are the limiting adjuntts of the iine 


| 
| 
| 
| 
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The opposition between ‘That’ and ‘thou’ is in their lit 
iş not real. By employing the secondary meaning of the terms in the mahāvākya, one 
removes the incompatible determinants of each term. By removing omniscience 
omnipotence, etc., from That and by removing limitedness, boundness, fallibility, 
etc., from *thou , while retaining the common element between them, i.e., conscious- 
ness, tat tvam asi conveys a sense of non-relational identity. Some implications from 
this interpretation include: What we usually associate with ‘thou’ (such as suffering) 
is canceled by its association with ‘That’ and what we usually associate with "That 
(remoteness, etc.) is canceled by its association with ‘thou’. 
See V. 67, 110-112, 125, 406, 497, and 574 on maya. 


eral meanings. This opposition 


virodha = opposition; jivasya = individual; upadhi-kalpito = imaginary limiting 
adjuncts; na vastavah = not real; I$asya = the Lord; maya = illusion; mahad-ādi = the 
Great, the first evolution of primordial nature and so on; paiicakošam = five sheaths. 


etāv-upādhī para-jivayos-tayoh 

samyan nirāse na paro na jivah | 
ràjyam narendrasya bhatasya khetakab 
tayor-apohe na bhato na raja \\246ll 


When the limiting adjuncts of the Lord and of the individual are completely rejected, there is no 
Lord and there is no individual. A kingdom is the symbol of a king, and a shield of a soldier. 
When they are removed, there is neither king nor soldier. 


The limiting adjunct of the Lord is māyā, which is the cause of the entire world. The 
limiting adjunct of the individual is the five sheaths. However, théy are not real. 


upadhi = limiting adjuncts; samyan nirase = completely rejected; na paro = no Lord; 
rājyarh = king; narendrasya = kingdom; bhatasya = soldier; khetakah = removed. 


athata ādeša iti Sruthi-svayam 
nisedhati brabmani kalpitam dvayam | 
sruli-bramāņānugrhīta-yuktyā 
layor-nirāsah karaņīya evam 12471 


The scripture itself, by the words, ‘Now, this is the injunction’, forbids imagined duality in the 


Absolute, The removal of the two is thus to be facilitated by reasoning supported by scriptural 
exts. 


Me BrhUp 2.3.6, *Here, then, is the rule of substitution: “not this, not this”, for there 
S nothing beyond this “not”.’ 


ādeša = injunction: iti = his: éruthi in-scri itself: nisedhati = forbids; brahmaņi 
d junction; iti = his; $ruthi-svayam-scripture 1056/55 Bs mper à 
=the Absolute; kalpitarn dvayam = imagined duality; sruti-prama = scriptural truth; 


dņānugrhīta = promoting, facilitating. 


tedan t 3 
I5 nedari: kalpitatvān na satyam 
itthay Tsfa-vyalavat svapnavat ca | 

n dr$yaji sādhu-yuktyā vyapohya 


In : 
345 pašcād eka-bhavas-tayor yah 12481 
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because they arc imagined like the snake and thc rope, and like Objects 


Neither this, nor this, | 
Thus, by proper reasoning, completely eliminate the seen in thi 
is 


seen in a dream, are not real. 
way, and realize their identity. 


See BrhUp 2.3.6, ‘not this, not this” (na iti, na iti — neli, neti); see also BrhUp 3.8.8 
See V. 12, 63, 112, 140, 199, 237, 303, 388, 405, 407, and 550 wherein Šaūkara 


makes references to a snakc. 


nedara = this is not, neither this; kalpitatvān = imagined; na satyarh = not real: 
rajju = rope; drsta = seen; svapnavāt = dream; dršyarh = objects seen; sādhu-yuktyā 2 
proper reasoning; vyapohya = remove, destroy, elimianate; eka-bhāvas = ONE 
idenrity, absence of difference. » 


tatas-tu tau laksanayd sulakşyait 
tayor-akbandaika-rasatva-siddbaye | 

nālari jahatyā na tathājahatyā 
kintūbhayārthātmikayaiva bhavyam 124911 


Hence, the two terms are to be correctly understood through their impli ings i 

i i i | plied meanings in order t 
clearly establish the import of absolute identity between them. Neither the method of fatal 
rejection nor total non-rejection will suffice; but by a combination of both mcanings. 


Besides their primary meanings, words also have implied meanings. When ina given 
context the primary meaning of a word is found to be unintelligible, then the word 
musta understood in a secondary sense. For instance, the sentence, ‘the hamlet on 
me T ; Res be interpreted literally and remain meaningful. Villages are not 
be is 7 lied the water’. Thus the implied meaning, ‘on the bank of the river’, must 
divid E R conre) the import of the sentence. Secondary implication has been 
inclusive (jah Jis h 3: exclusive (jaballaksana), inclusive (ajaballaksana), and quasi- 
ET taa d allaksana). Exclusive implication is when the implied meaning 
CODE on expression excludes the primary meaning. In this type, the implie 
completely given : T ? ee nonetheless related to, the primary meaning which is 
ne ofthe an. 7 s n the sentence, ‘the hamlet on the Ganges’, the primary mean- 
river is implied aca completely given up and the bank which is related to the 
Sense In this tvoe clusive implication includes the primary meaning in the impli 
of the word jās s meaning is implied which is other than the primary meaning 
, yet which is related to it with the primary meaning not being given UP. 


tatah = th í ame 
SPREAD dS gs = implied, secondary meanings; sulaksyau = correctly 
1daika = absolute identity, impartire oneness; rasatva = essesnce 
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siddhaye = established; nālarh jahatyā = neither the method of total rejection, exclusive 
implication; na tathājahatyā = nor that of total non-rejectión, non-exclusive implica- 
rion; kintūbhayārthāt-mikayaiva = but by a combination of both meanings. 


«a devadatto ‘yam-itiha caikatā 
yiruddha-dharmansam apāsya kathyate | 

yatha tathā tat-tvam-asiti vakye ` 
viruddba-dharman ubbayatra hitva 12501 
sanilaksya cin-mātratayā sadātmanoļ 
akhanda-bhavab pariciyate budhaib | 

evant maha-vakya-satena kathyate 
brabmatmanor-aikyam akhanda-bhavab 25 11 


Just as in the sentence, ‘This is that Devadatta’, the identity is expressed by eliminating the 
contradictory qualities, so in the sentence, “That thou art’, by rejecting the contradictory qualities 
in both words, the wise experience the true Self as being limitless consciousness.’ Thus, the 
identity of the Absolute and the individual and their unlimited nature is conveyed by hundreds 
of great statements. 


Each of these great sayings imparts a two-fold knowledge which gives a proper 
understanding of the scripture. First, they remove the deep-seated misconception 
of an individual that they are finite, bound, imperfect, and mortal beings. They 
reveal that the true Self of each individual is infinite, ever-free, ever-perfect, and 
immortal. And second, they remove the deep-rooted misconception that the supreme 
Reality is remote, uriattainable, hidden, and they declare that the supreme Reality 
is the innermost self of all, the self manifest, immediate, and direct: “That Brahman is 
vast, self-luminous, inconceivable, subtler than the subtle. That shines forth. That is 
far beyond what is far, and yet here very near at hand. That is seen here, dwelling in 
the cave of the heart of conscious beings’ (MundUp 3.1.7). Thus, the unattainable 
comes the already attained, and the farthest of the far becomes the nearest of 
the near. 

Sce ChanUp 6.8.7, ‘tat tvam asi’. See, for tat tuam asi, V. 243, 253-65, and 284. 


Sa devadatto'yam = this is that Devadatta; aikatā = identity, oneness; viruddha- 


dharmārhšam = contrary gualities; apāsya = throw away, elimanate; tat-tvam-asi = 
That thou art; hitvā = the wise; cinmatrataya = limitless consciousness; sadatmanoh = 
the true Self; akhaņda-bhāvah = unlimited, unbroken nature; maha-vakya-satena 
= hundreds of great sayings; kathyate = conveyed, spoken; brahmatmanor-aikyam 
= oneness of the Absolute and the individual (or Self). 


eom ityetad asan nirasya 
aiz svato vyomavad-apratarkyam | 
a ipa mdtram-idarf pratitam 

vt sna tmataya srhitani | : 
viddi iā am-ityeva visuddha-buddbya 

?i svam-ātmānam akhanda-bodham 12521 


[UU : , 
Sec BrhUp 2.4.12, ‘limitless mass of consciousness only". 





= 
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: : i , ‘Not gross, and »1 
j he false, in accordance with such statements as, Not gross, so on; o 
sty Sel which is self-established, which is beyond reasoning like the sky. Therefore, le 


; i . Wi ified understanding that * 
h vou think to be your own Self. With a puri B that “I am th 
Eoo kom VS own Self to be indivisible intelligence. e 


acting the false implies ceasing to dwell on sense objects. The root of bondage is 
Perception of difference between the Self and the not-self. The pursuit of sense 
objects increases the binding tendencies. Stop thinking of them. When the heart is 


peaceful, the Self becomes manifest. 

asthülam = not gross; nirasya = reject; siddham svato = self-established; vyomavad- 
kyam = beyond reasoning like the sky; mrsā = false; jahīhi = discard; grhitam 
= caught hold of; brahm-āham = I am the Absolute; visuddha-buddhya = purified 
understanding; viddhi = know; svam-ātmanam = own Self; akhanda-bodham = 


indivisible intelligence, knowledge. 


apratar 


mrt-karyam sakalari ghatadi satatam myn-matram-evabhitah 

tadvat saj-janitari sadātmakam idam san-matram-evakhilam | 
yasmān-nāsti satab parari kim-api tat satyam sa ātmā svayam 

tasmāt tat-tvam-asi prasantam-amalari brabmadvayam yat-param |2531 


Whatever is made of clay, like a pot and so on, is only and always entirely nothing but clay. 
Similarly, all this that is the effect of the Real, is the Real itself, and entirely nothing but the 
Real. Because nothing exists, anywhere, anytime, other than the Real, That is the Truth, your 


- own Self. Therefore, That thou art, supremely serene, pure, the Supreme, the non-dual" Absolute. 


See ChanUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay.’ See V. 192, 230-31, and 392 on clay. 

S See ChanUp 6.8.7, ‘That is the truth. That is the Self. That thou art’ (tat satyam, sa 
ātmā, tat tvam asi). See V. 243, 251, 253-65, and 284 on tat tvam asi. 


mrt-kāryarh = made of clay; ghatādi = pot; satatarn mrņ-mātram-evābhitaļ = is only 
and always, entirely nothing but clay; tadvat — similarly; nāsti = it is not, nothing 
exists; satyarh = truth; ātmā svayam = own Self; tasmat = therefore; tat-tvam-asi = 
That thou art; prašāntam = supreme peace; amalar = pure, stainless, without defects; 
brahmadvayam-the non-dual Absolute; param = supreme. 


nidrā-kalpita-deša-kāla-visaya-jitātrādi sarvam yathā 

mithya tadvad-ihāpi jāgrat jagat svajiana-karyatvatab | 

yasmád-evam idam Sarira-karana-pranabamadyapyasat 

tasmāt tat-tvam-asi prašāntam amalam brahmādvayan yat param \|254\l 


Just as place, time, objects, their know imagi i NE 

a eee? , er and so on imagined during sleep arc all unrcā js 

ae in the waking state the world is a projection of cH own Aan Likewise, this : n 

art Supe enm the vital breath, the ego, and so on, are all unreal. Therefore, That t ? 
s Supremely serene, pure, the Supreme, the non-dual* Absolute. 


es 
: 
2 See BrhUp 3.8.8, ‘neither gross nor fine. . . (asthūlām ananu); see also BrhUp 2.3.6. 


See BrhUp 1.4.10, ‘I am the Absolute" (aham brahmāsmi). 


3 
: See ChanUp 6.2.1, BrhUp 1.4.17, AitUp 1.1.1. 


See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 





-—  —— 
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znUp 6.8.7, "That is the Self. That thou art’ (sa ātmā; ; 
t net V. 243, 251, 253-65, and 284. va atman tat oum aj) Sc On 


idra = sleep; kalpita = imagined; desa = place; kala = time; visaya = objects; jūātrādi 
5 knower and so on; sarvam = all; yatha = Just as; mithyā = reali illusory, d sdb 
= so too, here; jagrat = waking State; Jagat = world; svajnana-karyatvatah = pro- 
ection of one's own ignorance; idam $arira = this body; karaņa = sense organs; 
prāņāhamādi = vital breath, egoism. , 


jiti-niti-kutla-gotra-ditragam 
nama-riipa-guna-dosa-varjitant | 
deša-kāla-visayātivarti yat 

brahma tat-tvam-asi bhāvayātmani \2551 


That Absolute, which is far from caste, crecd, family, and lincage; which excludes the defects of 
name and form and qualities; which transcends place, timc, and sense objects; meditate in your 
mind, That thou art. 


The Great Saying gives a two-fold knowledge: by declaring oneness of the individual 
with the Absolute, it removes the deep-seated misconception about oneself that one 
is bound, mortal, finite, and impure, and reveals that one is ever free, immortal, etc. 
By declaring that the Absolute is the innermost Self of everyone, this removes one's 
misconceptions about the Divine that it is far away, inaccessible and reveals that it is 
immediate/direct/nearer than the nearest. The unattainable is already attained 

m ChanUp 6.8.7, ‘tat tvam asi”. See, on tat tuam asi, V. 243, 251, 253-65, and 

4. 


jāti = caste; niti = creed, rules for ethical living; kula = family; gotra = lineage; 
dūragarn = far from; nama = name; rūpa = form; guna = qualities; dosa = defects; 
varjitam = exclude, abandon; deša = place; kala = time; visayativarti = transcends 
sense objects. 


yalparam sakalavagagocarari 

Bocararit vimala-bodba-caksusab | 

Suddba-cidgbanam anádivastu yad = 
brahma tat-tvam-asi bhavayatmani |256] 


That Absolute, which i -nable by an eye of wisdom which is 
: , which is supreme; beyond words, yet attainable DY me 
totally free from defects; which is an embodiment of pure consciousness; which eternally exists; 


meditate in your mind, That thou art. 
See ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V- 243, 251, 253-65, and 284. 


h of all speech; 
eyond words, beyond the reach o 
šūcararn vimala-bodha-caksusah = attainable by the eye of wisdom whig f ea 
üre, taintless; Suddha-cidghanam = and embodiment of, compacted © Pi 
lousness; anadivastu = that which is the eternal being, which exists eternally: 


Param = Supreme; sakalavagagocaram = b 


^ 


bir rmibhir-ayogi yogi-hrd- 
b lari na karanair-vibhavitam | 
Em Yavedyam anavadyabbūti yad 
a tat-tvam-asi bhāvayātmani |2571 





ow 
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Das i ; which is meditated on in th 
hich is untouched by the six waves; W € hearts 
d kāra known by the sense organs; which cannot be known by the intl 
which is of an untainted excellence; meditate in your mind, That thou art. 


thirst, grief, delusion, old age, and death. 


ves are hunger 1 1 
The six wa E er than all that is known, and It is also beyond the 


Compare KenaUp 3, ‘It is oth 
af) 6.8.7, ‘tat tvam asi”. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. 


sadbhir = six; ūrmibhir = waves; ayogi — untouched, not affected by; yogihrd-bhavitarh 
— meditated on in the hearts of yogis; na karanair-vibhavitam = not apprehended by 
the sense organs; buddhyavedyam = not knowable by the intellect; anavadyabhiti = 


of an untainted, flawless excellence. 


bhrānti-kalpita-jagat-kalāšrayam 
svāšrayarit ca sad-asad-vilaksanam | 
nişkaları nirupamánam rddhimat 

brahma tat-tvam-asi bhāvayātmani 1258 


That Absolute, which is the substratum of the limited universe which is erroneously imagined 
upon it; which is self-established and other than the Real or the unreal; which is without parts; 
which is beyond comparc and magnificent; meditate in your mind, That thou art. 


The space within a pot is the same as the space outside the pot. A wave (limited by 
name/form) is but a small part of the ocean. As water the wave is identical with 
water. One is the water of the wave and not the individual drop of water. 

See SvetUp 6.19, ‘without parts’ (niskalamm); also 6.12. 
wee ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 


bhrānti-kalpita = erroneously imagined or superimposed; jagat-kalāšrayam = limited 
universe, restricted basis; svaSrayam = established in itself; sad-asad-vilaksanam = 
other than the Real or the unreal; niskalarh = without parts; nirupamānam = incom- 
parable; rddhimat = magnificient. _ 


janma-vrddbi-parinatyapaksaya- 
vyadhi-nasana-vibinam avyayam | 

visva srstyavavighāta-kāranani 

brahma tat-tvam-asi bhāvayātmani 2.591 


That Absolute, which is devoid of birth ` h; which is 
: : , h, change, decay, disease, and death; W. 
indestructible; which is the caus IE 85. td: ‘on of the universó 
meditate in your mind, That is creation, preservation, and dissolution © 


See ChanUp 6.8.7, ‘tat tvam asi”. See, on tat tvam asi, V. 243, 251, 253-65» and 29^ 


janma = birth; vrddhi = 


di :nacana = md "le: 
Ere MTM = death; vihīnam = devoid of; avyayam = indestructible; 
dissolution Y ava Vighata-karanarn = cause of the creation, preservation» 


growth; parinatih = change; apaksaya = decay; VL, a z 


— 


-ssm 
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asta-bhedam anapāsta-laksanan 

nistararga-jalarāši-nišcalam | 

uityamuktam-avibbakta-mürti yad 

brahma tat-tvam-asi bhavayatmani 12601 


That Absolute, which is free from all differences; 
marks; which is calm like a waveless ocean; 
meditate in your mind, That thou art. 


which is inseparably characterized by defining 
which is ever-free; which is of indivisible form; 


See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 284. 


asta-bhedam = that which is free from all differences; anapasta-laksanarn = insepar- 
ably characterized by defining marks; nistaranga-jalarāši-nišcalam = calm like a 
waveless ocean; nityamuktam = ever-= free; avibhakta-mūrti = of indivisible form, 
undifferentiated nature. 


ckam-eva sad-anekakāraņarii 
kārauāntara-nirāsya-kāraņam | 
karya-karana-vilaksanam svayarit 

brahma tat-tvam-asi bhāvayātmani M26 11l 


That Being, which is one only, is the cause of multiplicity; is itself without a cause; is other than 
both causes and cffects being self-existent; meditate in your mind, That thou art. 


Being constitutes the thread which gives certainty its allurement. Being (satta- 
mabàsamanya) is the most universal concept, according to Sankara, a universality 
which goes beyond that of any genus. At the same time, it is obscure and indefinite. 
'Being-itself cannot be comprehended by anything that is, and yet it is somehow 
a self-evident concept which can never be deduced from any higher concept nor 
represented by any lower one. All knowledge makes use of it, and yet it still remains 
incomprehensible. 

R ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 


ēkam-eva = one only; sat = Being, Real, Existence; anekakaranam — cause Ru 
plicity, manyness, duality; kāraņāntara-nirāsya-kāraņam = the causer itselt has no 
cause; kārya-kāraņa-vilaksaņarh = other than both causes and effects. 


nirvikalpakam-analpam-aksararà 

Yat-ksaraksara-vilaksanam param | 

"ityam-avyaya-sukbam nirātijanani 
rama tat-tvam-asi bhāvayātmani |262 


That Absolute which is without distinctions; infinite; imperishable; other than the perishable 
And the imperishable; supreme; eternal; of undiminishing bliss; taintless; meditate in your mind, 
at thou art. 


See ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 284. 


TT 
KaUp on infinite (nityo nityanam). 





Do 
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:erinctions; analpam = huge, infinite; aksarar 
ee =t tite, without distinctions; ana P huge, infinite; aksaram = 
DUE rans aaa i all-enveloping; yat-ksarak-sara-vilaksanam = that which 
arene T the perishable or imperishable; param = supreme, superior; nityam = 


eternal; avyaya-sukham = of undiminishing bliss, eternal, imperishable bliss. 


niranjanam = taintless, pure. 


yad vibhati sad-anekadha bhramāt 
nāma-rūpa-guna-vikriyātmanā | z 

hemavat svayam-avikriyam sadà — 
brahma tat-tvam-asi bhāvayātmani 126311 


: i iously assuming names and fo 
lute, which, due to delusion, appears variously as name: rms, 
TR e dd actions which like gold, is itself always unchanging; meditate in your mind, 


"That thou art. 


Imagine a big building collapsing. Some rooms are in ruins, others intact. But can one 
speak of the space as ruined or intact? The structures suffer and change, not the 
space. A goldsmith melts down old ornaments to make new ones. Sometimes a good 
piece accidentally goes with the old. He is not worried. He knows that no gold has 


been lost. 
p ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 


284. 


vibhāti = appears; bhramāt = due to delusion, error, false; nāma-rūpa = names and 
forms; guņa-vikriyā = attributes and actions; hemavat = like gold; svayam-avikriyam 
= itself unchanging; sada = always. 


yac cakdstyanaparam parat-param 
pratyag eka-rasam átma-laksauam | 
satya-cit-sukham anantam avyayarit 
brahma tat-tvam-asi bhavayatmani 1264 I 


That Absolute, shines, beyond which there is nothing before or after; which is beyond the 
supreme; the innermost Self; of a single essence; whose mark is the Self; which is of the nature 
of Existence, Consciousness, Bliss; infinite; cternal; meditate in your mind, That thou art. 


See BrhUp (tadetad brahmāpūrvam anaparam). 
See MundUp (aksarāt paratah parab). 
See PrasnaUp. 


278 ChānUp 6.8.7, *tat tvam asi”. See, on tat tvam asi, V. 243, 251, 253-65, and 


cakastya = shines; anaparam = beyond which there is nothing before or after; 


Pārāt-parar = beyond the supreme; pratyag = innermost; eka-rasam = single essencts 


UD eee E whose mark is the Self; satya-cit-sukham anantam avyayam = 
ruth, Existence, Consciousness, Bliss, infinite, eternal. 


uktam-artbam imam-ātmani svayam 


bhavaya prathita-yuktibhir dhiya | 
samsayadi-rabitam karāmbuvat 


Tena tattva-nigamo bhavisyati 126511 


aa 
pa 
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You, yourself, meditate with a blemishless mind, emp 
reaching which has been conveyed to you. By that m 
doubt, like water in the palm of the hand. 


loying authoritative reasoning, on this 
eans one will realize the Truth, free from 


Not only should one hear the Truth from another, 


but one must also medi 
tate upon 
that Truth and reason about that Truth and, finally, experience it for oneself. ; 


uktam-artham = this teaching; svayam bhāvaya = yourself meditate; prathita-yuktibhih 
= by famous or authoritative reasoning; dhiyā = blemishless mind; samSayadi-rahitarn 
= free from doubt; karambuvat tena = like water in the palm of the hand; tattvanigam 
= the truth arises. 


svari bodhamatram parisuddba-tattvam 
vijūāya sanghe nrpavac ca sainye | 
tadatinanaivatmani sarvadā sthito 
vilapaya brabmani višva-jātam \|266\l 


Realizing yourself in this collection as pure knowledge, free from all false notions, like the king 
in an army, and being ever established in one’s own Self, merge all that is brought into exist- 
ence into the Absolute. 


A king is identified by his army which consists of a multitude of men, their equipment 
and so on. Likewise, one should realize that their individuality is nothing but a 
combination of diverse elements. Merge all multipitcity into the Self: “Merge the earth 
in water, the water in fire, fire in air, air in space, space in the unmanifest, the 
unmanifest in the Self. I am that Hari, the Pure.’ 


bodhamatrarn = knowledge; parisuddha = supremely pure; tattvam = real nature; 
vijūāya = realizing; sanghe = collection, assembly; nrpa = king; sainye = army sarvadā 
sthito = ever established; višva-jātam = all that is brought into existence. 


buddbau guhāyām sad-asad-vilaksanam 
brahmāsti satyam param-advitiyam | 
tad-ātmanā yo'atra vased guhāyānii 
bunar na tasyārīga-guhā-pravešah 1126711 


In the cave of the intellect, there is the true, the supreme non-dual! Absolute which is other than 
the real or the unreal. For one who lives in this cave as that Self, there is no further return to the 
cave of the body. 


See KaUp 2.1.12, ‘The person of the size of a thumb resides in the middle of the 

Ody’ (atgustha āra BT madhya ātmani tisthati); KaUp I Lodges 
the secret place’ (loke gulam pravistau). See verse 134 for the cave and V. 121, 217, 
and 257 for the heart. 


buddha guhayam = cave of the intellect; sad-asad-vilaksanam = other than the real 
qr the unreal; brahmasti satyarh param-advitiyam = there is the true, mds the 

ual Absolute; punar na tasyanga-guha-pravesah = there is no return again tO 
Cave of the body. 


hee ; 
See ChanUp 6.2.1; BrhUp 1.4.17 (eka eva); AitUp 1-1.1. 
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jūāte vastunyapi balavatī vāsanānādir-esā UE 
kartā bboktàpy-abanr-iti drdhā yāsya sanisara" etul 
pratyag-drstātmani nivasatà sāpaneyā prayatnāt Xu 
muktir prabus-tad-iba munayo vasand-tanavam yat 2 


there remain strong, beginningless, obstinate residual impressions 
such as doership and enjoyment, which are the cause of one’s worldly existence. They have to 


be carefully removed with effort by living in a state of constant inward-viewing of the Self 
Sages call this slaying of thc residual impressions, liberation. 


Even after the Self is known, 


The seeker is who or what one is seeking. Looking (for it elsewhere) necessarily 
means it can’t be found. Everything 1s within the Self. Know the Self and everything 
is known. That is why one is told to meditate on the Self, contemplate the Self, 


experience the-Self, lose oneself in the Self. 


balavatī = strong; vāsanānādir = beginningless residual impressions; kartā bhoktāpi = 
doership and enjoyment; drdhā = strong, not easily broken, obstinate; samsara- 
hetuh = cause of worldly existence; pratyag-drstāt-mani = state of inward viewing; 
nivasatā = by living; sāpaneyā prayatnāt = it should be removed by effort; muktiri = 
liberation; muni = sages. 


abam maneti yo bhavo dehāksādāv-anātmani | ‘ 
adhyaso'yam nirastavyo vidusā svātma-nisthayā 126911 


This idea of ‘me’ and ‘mine’ exists in the body, the scnse organs, and so on, that are the not- 
self. The wise must destroy this superimposition by being firmly established in their own Self. 


See V. 39, 181, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


n-' 5 i= ! ā 1 s ss 
aham = ‘I’; maneti = mine; anatmani = are the not-self; adhyāsa = superimposition; 
Pata = destroyed; vidusa = the wise; svatma-nisthaya = established in their 


ee svam pratyag-atmanam buddbi-tad-vrtti sāksiņam | 
so Pam-ityeva sad-vrityā' natmanyatma-matini jahi 27011 


Knowing one's own innermost Self . Ec 
È „the witness of the intellect and its modifications, 1n this 
manner, conquer the Self in the not-self by the correct thought, ‘I am That’. 


So’ham means ‘I am He’ or ‘I 

La E am That, th > Note the Great 

Saying, I am the Absolute’ (aham brahmasmi. supreme ANO 

29 CDM ue on witness: See V. 101, 127, 137, 159, 212, 213, 217, 218, 223; 
» 922, 370, 381, 384, 495, 506, 507, and 552 for references to witness (sāksīl. 


pratyag = innermost; buddhi-tad-vrtti sāksiņam = witness of the intellect and its 


modifications; so'ham = I am That, | am he; jahi = conquer. 


lokan ü tyaktvā 
. ORanuvartanam tyaktvā tyaktvā dehānuvartanam | 


stra i 1 SVĀ 
anuvartanam tyaktvā svadhydsapanayan kuru 11271 |I 


Give up the habit of 


2 5 = tu” 
ing the scriptures; pursuing the ways of the world; give up pursuing the body; BIVĒ up ce 


accomplish the destruction of the superimposition which character! 


| 
| 
| 
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sec V. 39, 181, 269, 279—86, 307, 393, 407, and 462 on superimposition. 


lokā nuvartanarit tyaktvā - give up, renounce pursuing the ways of the world; dehā = 
body; šāstrā = scriptures; ādhyāsāpanayarh kuru = accomplish the destruction of 
superimposition. 


loka-vasanaya jantob šāstra-vāsanayāpi ca | 
deha-vāsanayā jrianan: yathāvan-naiva jāyate |2721 


True wisdom never arises in a living being who has worldly residual impressions or to those 
whose residual impressions thrive after scriptural learning or to those who are subject to bodily 
delusions. 


Those who follow the temptations of the world will never experience true wisdom. 
Those who are subject to bodily delusions will never experience true wisdom. A person 
must accept certain teachings and put them into practice if they desire true wisdom. 


loka-vāsanayā = worldly residual impressions; $astra-vasana = scriptural residual 
impressions; deha-vāsanayā = bodily residual impressions; jnanam = wisdom; naiva 
jāyate = never arises. 


sanisára-káragrba-moksam-icchob 
ayomayam pāda-nibandha-srūkbalam | 
vadanti tajjūāh patu-vasaná-trayam 

yo'smād vimuktah samupaiti muktim 2731 


The knowers of the Truth declare that, for those who desire to attain liberation from the prison 
of worldly life, these three residual impressions are strong iron fetters that bind one's feet. He 
who is free from them, attains liberation. 


See AitUp 2.5, *A hundred iron forts encaged me' (Satam ma pura ayasir araksann). 


Samsara = worldly life; karagrha = prison; moksamicchoh = those who desire freedom, 
liberation; ayomayarn pāda-nibandha-šrūkhalam = iron fetters tied around one's feet. 


jaladi-samparka-vasat prabhūta 
durgandhadhūtāgaru-divya-vāsanā | 
sangharsanenaiva vibhati samyak 
vidhūyanāne sati bahya-gandhe \\274l 


The divine fragrance of sandalwood, which has become hidden by a bad odor due to its contact 
with water and so on, wafts fragrant only when the external odor is removed by rubbing. 


Sandalwood, when left in water, emanates an obnoxious odor from He routine aooa 
the wood is taken out of the water and dried out and then rubbed, 


ragrant nature will emerge once again. 

= her, bring into contact, unite; 
a = to mix togetiets O = bad smell, stink; 
divine; sangharsanenaiva 
samyak = well, good; 


jalādi = water ; sampark 

Prabhüta = BA) rs transforms into; durgan 

dhüta = agitated, destroyed; dhūtāgaru = sandalwood; ayam : 

n only by rubbing together; vibhati = shines, becomes vIsIDIc; 
aya-gandhe = external odor. 
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antaš-šritānanta-duranta-vāsanā 
dhūlī-viliptā DATE Es 
Set ass :e ddhā 
rajūāti-sangharsanato visu 
Keen) candana-gandbavat sphutam |1275 


Self is covered by the dust of endless inauspicious residual 
Do ae i purified by the constant friction of knowledge, it is clearly perceived, 
im : 


just like the fragrance of sandalwood. 


Like the sandalwood, the essential nature of the Self will be clearly revealed once the 
dust of ignorance which has been covering it, is removed. ? Es 
See BrhUp 5.15.1 *The face of truth is covered with a golden disc. Unveil it”; also 


MaitriUp 6.35. 


antaé-sritananta = imbedded inside; duranta-vāsantā = inauspicious resigua impres- 
sions; dhūlī = dust; viliptā = covered over; paramatma = Supreme PR j prain 
sanghar-sanato = constant association of rubbing with wisdom; visuddha = purified; 
candana-gandhavat = fragrance of sandalwood; sphutam = clearly perceived. 


anātma-vāsanā-jālaih tirobhūtātma-vāsanā 
nityātma-nisthayā tesam nase bhāti svayam sphutā 127611 


Desire for the Self is obscured by innumerable desires for the not-self. When they havc been 
destroyed by being constantly established in the Self, it shines clearly by itself. 


The sun naturally appears after the destruction of the clouds which conceal it. Like- 
wise, the Self naturally appears when the desires which cover it are destroyed. In a 
similar way, as light destroys darkness, knowledge destroys ignorance. 

See BG 6.26, 'By whatever cause the wavering and unsteady mind wanders, let him 
curb it from that and subjugate it solely to the Self.” 


See V. 11, 138, 150, 177-78, 183, 277, 315, 336, 361-63, 367, 370—71, 384, and 
408 for purification of the mind. 


anātma = not-self; tirobhūtātma = Self is obscured; nāše = destroyed; bhāti svayam 
sphutā = clearly shines by itself. 


yathd yathā pratyag-avasthitam manah 
tathā tatha muūcati bahya-vasanam | 
nis Sesa-mokse sati vasandnam 
ātmānubhūtih pratibandha-šūnyā 2771 


In that manner, as the mind is gradually established inward, it gives up the external residual 


impressions. When all the residual impressi rv tinct, there takes place the 
unobstructed realization of the Self. UR EYE ecos extn 


i > a sc 
The mind naturally begins to turn inwards when it ceases to dwell on external sens 


objects. The mind vibrates due to what strikes it (like a bell that is struck). If d 
praise or pleasure, then it expands; if it is abuse or pain, then it contracts. The T 
is the root of all bondage; every tendency comes from it. The mind is the root 9 i- 
activities. It gives strength to desires. It awakens a sense of duality. It creates dan 
tions and differences and separates and divides and limits. The mind is the wa 
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rands between individual and the Absolute. It is the mind which 
the condition ofa limited individual. It is the storehouse of all REA 
doubt/delusion/ignorance. It is a miraculous thought-producing machine. It creates in 
one moment and destroys in the next. It naturally runs towards objects. Its natural 
rendency of thought is Outwards. Attachment is what drives thought outwards and 
attachment is the cause for all misery/pain/trouble. When the mind is attracted to 
something, there is bondage; when the mind is not attracted, there is freedom. 

See V. 11, 138, 150, 177-78, 183, 276, 315, 336, 361-63, 367, 370-71, 384; and 
408 for purification of the mind. CS 


yatha yathā = in that manner, likewise; pratyagavasthitarh = established inwardly; 
manah = mind; muñcati = gives up; bahya-vasanam = external residual impressions. 


svātmanyeva sadā sthitya mano našyati yoginab | 
vasandnam ksayašcātah svādhyāsāpanayan kuru |278 


Being solely and unceasingly established in one's own Self, the yogi's mind is no longer 
there. The residual impressions have been destroyed. Hence, destroy all your inauspicious 
superimpositions. 


. To be firmly established in the Self occurs as the result of a disciplined life. As the 


mind ceases to devitate into sense-indulgences, it becomes more and more fixed in the 
Self. 

See BG 6.25, ‘With his mind set in firmness, let him attain quietude little by little; 
with the mind fixed on the Self, let him not think of anything.’ 


svatmanyeva sada sthitya = solely and always being established in oneself; mano = 

mind; našyati = is not; yoginah = yogi, spiritual practioner; vasananam ksayascatah = 

residual impressions have been destroyed; svadhyasa = one’s own superimpositions; 

oe = taking away, leading away; bad or wicked conduct; kuru = therefore, 
ence. 


tamo dvábbyàm rajah sattvāt sattvam šuddbena našyati | 
lasmát sattvam avastabhya svādhyāsāpanayāri kuru 127911 


Darkness is destroyed by the two, active-energy and purity, light; active-energy d: dougie by 
purity; and purity by the Immaculate. Therefore, taking your stand in purity, destroy al your 
auspicious supcrimpositions. 


Darkness (tamas) is destroyed by the two (sattva and rajas); rajas is destroyed by 
sattva; sattva is destroyed by the Absolute: See V. 112-21 on the gunas. — — 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


tamo = dullness, darkness, laziness; dvabhyam = two, dual; rajah x A epar 
sāttvam = purity, light; $uddhena = immaculate; na$yati = destroyed, 
therefore. 


Prárabdhayi, pusyati vapur iti niscitya niscalab | i 
"airyam ālambya yatnena svadbyasdpanayam kuru 1280 

4 « ill 

= Courageous and fixed in the firm conviction that your previously pesto postoni 

“stain this body, and with intelligent forethought destroy all your inausprct tgo: ES 
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According to Advaita, destruction of ignorance alone is liberation (avidya.; TE 
White cloth is white. Dirt on it makes it look black. To make it white, wash it, It T 


to add whiteness to it. 
RSEN. "39.1 8 1,269, 271, 279-86, 307, 393, 407, and 462 on superimposition, 
See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


dhairya = intelligence, forethought; alambya = having supported, sustaining; 
prārabdham = karma-in-action, accumulated-past-actions; pusyati = nourishment, 
sustain; vapur = having form, embodied; niscitya = one who has come toa conclusion, 


resolute upon; niscalah = forethought, investigate, conviction, resolution; dhairyam = 


intelligent. 


nabam jivab param brabmetyatad-vyāvrtti-pūrvakam | 
vāsanā-vegatal prāpta-svādhyāsāpanayani kuru |1281 


Think, ‘I am not the individual, but the supreme Absolute’, proceeding by elimination, destroy 
all your inauspicious supcrimpositions formed by the agitation of residual impressions. 


See Nirvāņasatkam 1, ‘I am neither the mind nor the intellect nor the ego nor the 
mind-stuff; neither the ears nor the tongue nor the senses of smell and sight; neither 
space nor air nor fire nor water nor earth. I am Consciousness and Bliss.’ 

See BrhUp 1.4.10, ‘I am the Absolute’ (aham brabmasmi). 

See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


naham jīva = I am not an individual; param brahmetyatad = but the supreme Abso- 
lute; vyavrtti = proceed by elimination, get rid of; purvakam vasana = prior residual 
impressions; vegatah = violent, agitated. 


šrutyā yuktyā svānubhūtyā jitātvā sārvātmyam ātmanab | 
kvacid abhdsatah prāpta-svādhyāsāpanayar kuru 1282.1 


Knowing the Self as the Self of all through scriptures, through reasoning, and through your 


own realization, destroy all your inauspicious superimpositions which appear, here and there, 
as reflections. 


Advaita is fond of delcaring that one knows through scripture ($ruti), through 
reasoning (yukti) and through direct experience (anubhava). Of these three, direct 
Kīts is always the final court of appeal. The first two are indirect and secon 
es while the latter is both immediate and direct. À 
anara s Self is involved in each and every experience, both those of the experience 
hs Mn as of the experienced. Thus, it is not open to the charge of being but" 
DA Yd cal postulate. It is a fact of direct experience. It cannot be doubted without 
WES ora dicion; Sañkara denied that it could ever be an object of knowledge. 
Realit i no knowing Reality but only being it.’ Thought cannot hold the non- oe 
acne sti n its grasp, for, unlike the world which is circumscribed by spacer. 
prions, Reality is relationless. It is impossible to describe in words, that wich 
from all distinctions. 


See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition: 


$ tya yuktya = through SCri : - An , realiza- 

M 74 JUKtya ti criptures and reasoning; svānubhūtyā = by one's OW? 

jade d. atmyam ātmanah = knowing i Self as the Self of all; kvacid = here: 
» here and there, in various places; ābhāsatah = reflection. 
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adána-visargablryam īsan-nāsti kriya muneb | 
"Ļekanisthayā nityam svādhyāsāpanayari kuru 12831 
tā eT 


e has no connection whatsoever with action other than eatin 


i S and evacuating. Bei 
lly and solely established in That destroys all your ingušgicšaus ren = 


The sag 
continua 


In actual fact, the sage has nothing to do with any action, even the consumption of 
food or its expulsion. The sage knows that (s)he is not the body and thus whatever 
seemingly happens, in actual fact, nothing is happening. See BG 5.8-9, ‘The sage 
centered in the Self should think, “I do nothing at all” — though seeing, hearing, 
touching, smelling, eating, going, sleeping, breathing, speaking, emptying, holding, 
opening and closing the eyes — firm in the thought that the senses move among sense 


objects.” 
Sce V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


annādāna = taking of food, eating; visargābhyām = evacuating, expulsion; īsan = to 
go, to fly away; nāsti = it is not; kriyā = action; muneh = the sage; tat = That; 
ekanisthayā nityarh = continually, eternally, and solely established. 


tat-tvam-asyādi-vākyottha brabmátmaikatva-bodbatab | 
brabmanyátmatva-dárdbyáya svādhyāsāpanayarit kuru (284 


For strengthening the sense of oneself in the Absolute, destroy all your inauspicious super- 
impositions by realizing the onencss of the Absolute and the Self declared in statements such 
as "That thou art”. 


See ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 25 1, 253-65. . 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


tat-tvam-asyadi = That thou art and so on; vākyottha = declared, that has arisen or is 
produced in statements; bodhatah = realizing; dardhyaya = for strengthening. 


ahah-bhāvasya dehe’smin nissesa-vilayavadhi | 
sāvadhānena yuktātmā svādhyāsāpanayai kuru |1285|l 


With great vigilance and consideration, destroy the fecling “I am this body’; along with all your 
inauspicious superimpositions, and hence bring about the removal of your superimpositions. 
How long should one do spiritual practices? So long as one’s identification with them 


continues. One should do this with great vigilance and care. ae 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


ahatn-bhav i is body; nisšesa-vilayāvadbi = until 
asya dehe'smin = the feeling, I am this body; a ava s g 
Be sense of T’ is destroyed along with the residual impressions sāvadhānena 
'Bllance, to be careful; yuktātmā = consideration, reasoning: 


Prati ji 7 . = - 
nud līva-jagatoh svapnavad-bhāti yavata | 
"irantarari vidvan svādhyāsāpanayari kuru |1286 


i , cease- 
(ened one, until the awareness of the individual and the world appears like a dream 
Y remove all your inauspicious superimpositions. 
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ses (V. 277-286) teach the removal of superimposition so that one w; 
be Seablished in die Self. See V. 39, 181, 269, 271, 272-86, 307, 393, and 407, ki 


462. on superimposition. 


pratitir = appears, going towards, approaching; jiva-jagatoh svapnavad-bhāti = aware- 
ness of the individual and the world like a dream; yāvatā = as far as, to the en d; 
távan-niran-taram = ceaselessly, without a break, remove; vidvan = learned one. 
nidrāyā loka-vārtāyāššabdāder-api vismrtgh | | 

kvacin-nàvasaram dattvà cintayātmānam-ātman! 128711 


Without giving even the slightest chance to forgetfulness arising from sleep, worldly talk, 
sounds, and so on, meditate on the Self in your mind. 


This verse may also be translated to mean, *do not give any room for sleep, worldly 
concerns, sense objects, and forgetfulness.” 

See ChanUp 3.18.1, ‘One should meditate on the mind as the Absolute’ (mano 
brahmety upasitety adhyatman); also BrdUp 1.4.7 ‘the Self is to be meditated upon’. 


nidraya = from sleep; loka-vartayassabdader = worldly talk, gossip and objects of 
sound, music; vismrteh = forgetfulness; kvacin-navasaram dattva = without, never, 
not even for a moment, giving the slightest chance; cintayatmanam-atmani = medit- 
ate on the Self in your mind. 


mālā-pitror-malodbūtam mala-mamsa-mayam vapub | 
tyaktvā cándalavad-ditram brahmībhūya krtī bhava 12881. 


Abandon far away, like an outcast, the body which is full of flesh and its impurities, born of 


the impurities of the mother and father, become the Absolute and be wise, attain your life’s 
purpose. 


The body is doubly impure. It is impure due to it production and it is impure due to 
its composition. 


mātā-pitror = mother and father; mala-marnsa-mayarn vapuh = the body full of flesh, 
defects, impurities; tyaktva = abandon far away; candala = outcast; brahmibhüya = 


become, understand you are the Absolute; krti bhava = attain, become what must be 
done, be wise. 


sbatdktions mahakdsa ivatmanam parātmani| 
vilapyakhanda-bhavena tūsnīm bhava sada mune (28911 


As th i : 
be Ere dile, O paa: into the universal space, merge the individual in the great Self and 


Space IS universal located : z tākāšā. 
This enclosed space is citāti ās Space enlcosed in a pot is known as gha! 


: ; f he 
| y conventional. In actuality, space is space. Likewise, ' 
rus Hd enclosed by the body and its adjuncts but, Bn actual fact, this is O" 


See V. 136, 383, 386, 451 
; 202, 206, 451, and 566 on space i t. 
S s 120 iEn 446-47, 452, 454—55. j 59-64, and 552 on prarabdha karma. 
: #17, 164, 220-21, and 386 on pratibimbavada. 
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patakasarn = pot-space; mahākāša = universal Space; tūsnīm bhava sadā = 


be ever 


sil 
prakagam adbisthānanm svayambhitya sadātmanā | 
brabmāņdam-api pindandam tyajyatam mala-bhandavat |290|! 


ing yourself the ever-existent Reality, which is the self-luminous foundation of i 
pation the universe and your individual body like vessels filled with i ir everything, 
Like separating rice from its husk, dross from gold, dirt from cloth, so too, 
the not-self from the Self. : 


See IsaUp 1 *... do not covet anyone's wealth’ 


separate 


sva-prakāšam = self-luminous; adhisthanam = foundation, support: svayambhüya 
sadātmanā = being yourself the ever-existent Reality; brahmandam = the cosmic egg, 
the universe; pindandam = individual body; tyajyatam = give up, renounce, abandon, 
never think of; mala = defects, impurities, taints; bhāņdavat = pot, vessel, dish. 


cid-atmani sadānande dehārūdhām aham dbiyam| _ 
nivešya lingam utsrjya kevalo bhava sarvadā 129111 


Transfer the ‘I’-thought, which has sprung from the body, to the Self, which is consciousness 
and cver-blissful. Discard the subtle body and remain ever alone. 


One's identification with the body is so deep-rooted that one takes it for granted and 
for certain that one is the body. Who doubts it? Yet, it is just this idea which must be 
enquired into and eventually discarded. 


sadānande = ever-blissful; dehārūdhām = risen, produced from, grown, sprung up 
from the body; aham dhiyam = ‘I’-thought; nivešya = dwell, settle in; lingam utsrjya 
=not identifying with the subtle body; kevalo bhava sarvada = be always and ever 
unattached, alone. * 


Xatraisa jagad-ābhāso darpanantab puram yatha i 
tad brahmaham iti jūātvā krtakrtyo bhavisyasi (292. 


That, wherein this reflection of the world is like a city in a mirror, that Absolute I am. Knowing 
"You will have attained fulfillment. 


S BrhUp 2.1.9, ‘It is the person here in the mirror that 1 venerate as the Absolute’; 
also see ChanUp 8.7.4. 
pe dabhàso = reflection of the world; darpanantah = mirror; purar = city; tad 
māham = that Absolute I am. 
yat. : 
: “atya-bhiitaris nija-ritpam adyam 
el vayanandam arūpam akriyam | 
Silas, mithyā-vapur-utsrjeta , 
vad vesam-upāttam-ātmanah |1293 





bh. x D 
" 


witness (sāksī). 
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í Sark IE ial nature, which is non-dual! py; 
- ed that which is real, which is your essentia : on-dual' bli 
ASSETS, formless and actionless, reject this false body which has covered the Self, like an 


actor throwing off his mask. 
See SvetUp 6.19, ‘actionless’ (niskriyam). 


yat-satya-bhūtam nija-rūpam = your truc nature, which is real; àdyam cig 
advayānandam = non-dual bliss and consciousness; arūpam = formless; akriyam = 
actionless; tad-etya = having attained that;  mithya-vapur — false, unreal, illusory 
body; utsrjeta = reject; $ailüsavad vesam-upattam = like an actor throwing off his 


mask. 


sarvātmanā drsyam-idarit mrsaiva 
naivabam-artbab ksanikatva-daršanāt | 
jandmyaham sarvam-iti pratitib 
kuto'ham-ādeb ksanikasya siddhyet 11294 Il 


In all ways, this that is perccived is totally unreal. Neither is the ego real, for it is observed 
to be momentary. How can the belief, ‘I know everything’, be true of the ego, which is 
momentary? 


Whatever is perceived is ultimately unreal. All perception begins with the idea of T 
as the physical body. If the basis on which all perceptions is false, it follows that all 
perceptions will also be false. 


sarvātmanā drsyam-idam = in all ways this that is seen; mrsaiva = totally unreal, 
false; ksanikatva-darsanat = is observed to be momentary; siddhyet = be true, be 
established, be asserted. 


aham-padarthastvahamadi-saksi 

nityam susuptav-api bhava-darsanat | 

brite byajo nitya iti Srutissvayam 
tat-bratyagātmā sad-asad-vilaksanab 1295 |l 


That which is signified by the ‘I’ is the witness of the ego. It is eternal, even as seen in the state 


Of deep sleep. The scripture itself says, ‘It is unborn, eternal.’ That innermost Self is other than 
the Real or the unreal. 


See KaUp 1.1.18, ‘It is unborn, eternal . . 
see BG 2.20, ‘The Self is neither born nor does it die’. i 
. The saksin and the individual are distinguishable, though not separable. The saksin 
isnot identical to the Self because the saksin is always associated with the antabkaravs- 
IS association is both real and potential. It is real in the waking and dream. 


states. It is potential in the deep sleep state (thus the individual loses his individuality 


2 deep sleep). See KaivUp 1.18 on witness. See V. 101, 127, 137, 157; 212, 21^ 


218, 223, 270, 352, 370, 381, 384, 495, 506, 507, and 552 for references 


1 Ow 
_ See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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am-padártha-what is signified by the word ‘I’; saksi = witness; nityam = : 
a pd - deep sleep; bhāva-daršanāt = i ae in; briite = says; ajo Mya = ea 
eternal; $rutissvayam = scripture itself; tat-pratyagātmā = that i 

a sad-vilaksanab = other than the Real, or inal BATRA = uns! 


yikarinam sarva-vikāra-vettā — 
nityo'vikāro bhavitum samarhati| 
manoratha-svapna-sustptisu sphutam 

punah punah drstam-asattvam-etayob 12961 


The knower of all changes in things subject to change must doubtless be eternal and changeless. 
Again and again, the unreality of these two is clearly seen in imaginations, dreams, and deep 
sleep. 


See V. 290 on ‘these two’ - the individual and the universe. 


vikarinam = things subject to change; sarva-vikāra-vettā = knower of all changes; 
nityo'vikāro = eternal and changeless; manoratha = imagination; svapna-susuptisu = 
dreams and deep sleep; sphutam = clearly; punah punah = again and again; drstam- 
asattvam — unreality is seen. 


ato'bbimánam tyaja mamsa-pinde 
pindabhimaninyapi buddbi-kalpite i 
kāla-trayābādhyarit akhanda-bodbam 
jūātvā svam-atmanam upaihi šāntim 12971 


Therefore, give up your attachment to this lump of flesh, as well as to the ego which is attached 
to it, which are both imagined by the mind. Realizing your own Self, which is absolute know- 
ledge and which cannot be sublated in any of the three periods of time, attain peace. 


The three periods of time are the past, the present, and the future. 


atah = therefore; abhimanam = attachment, vanity; tyaja = renounce, give up; mamsa- 
pinde = lump of flesh; buddhi-kalpite = imagined by the mind; kala-trayabadhyam = 
unsublatable three periods of time; upaihi šāntim = attain peace 


Dajabbimanarii kula-gotra-nāma- 

iki, ramesvärdra-śavśriteşu | 

: šasya dbarman api kartrtādīm- 

Daktva bhavākhaņda-sukha-svarūpab 1298. 


station in life, which dwell in this 


Renounce attachment with family, lineage, name, form, and which are qualities of the subtle 


ae corpse. Similarly, renounce ideas of doership and so on, 
Y; and remain an embodiment of unbroken bliss. 


of mine would become fit 


(7 a 
to = BrhUp 1.2.7, ‘Then he had this desire: I wish that this corpos ee Pitre ce 


acrificed so I could get myself a living body: Then seater to and discloses the true 


b : 
ated, it became fit to be sacrificed, that is what gave 
re of the horse sacrifice.” 





m - 
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= renounce attachment; kula-gotra-nāma-rūpāšrama = family, lina. 
D TE ee - living, flowing through: &avaz.; 

„and station in life; ārdra : soft, ; ugh; šavāšrites 

S ones to, dwelling in, inhabiting a dead body, belonging to a corpse. 

li sva dharman = qualities of the subtle body; kartrtadim = doership and so on; 

ERE han da-sukha-svarūpah = an embodiment of unbroken bliss. 


tyajābhimānam 


purisab sanisāra-hetavo drstáb | 


j il. 
santyanye pr atibandha? -vikaro bhavatyabamkaàrab 12991 


tesám-evam müla prathama 


It is observed that there arc other obstacles for human: beings which cause worldly existence, 
Of these, egoism is the root, the first modification. 


Obstacles to realization include superimposition, ignorance, and egoism. Egoism, or 
the ‘I’ thought, is the root cause of bondage. 


anye = other than; pratibandhah = obstacles; pumsah = human’ beings; sarnsāra- 
hetavo = cause of worldly existence; mülarh-root; prathama-vikāro = first modification; 
ahamkarah = egoism. 


yavat syāt svasya sambandho’bamkdrena durātmanā | 
tavan na leša-mātrāpi muktivārtā vilaksana (3001 


As long as one has any connection with the malcficent ego, there cannot be the least talk of 
liberation which is unique. 


Liberation is so pristine and unique that it will not admit of even the slightest identi- 
fication with the ego. 


sambandho’hamkarena = connection with the ego; durātmanā = inauspicious nature, 
malcficent; vilaksana = unique, other than, opposed to. 


ahanīkāra-grahāt muktab svarūpam upapadyate | 
candravad vimalah pürnab sadanandab svayari-prabbab 1130111 


Freed from the grasp of egoism, like the moon freed from the eclipse, onc attains one’s real 
nature and is taintless, complete, ever-blissful, self-luminous. 


See ChanUp 8.13.1, *. . . like the moon freeing itself from Rahu’s jaws’. lone, 
See MundUp 2.2.11, ‘Brahman alone is all this’. ChanUp 6.2.1, ‘It is One 20 
without a second’. BrhUp 4.4.19, *In Brabman there is no diversity whatsoever - 


ahamkara-grahat muktah = freed from the grasp of egoism; svarupam up pde 
attains real nature; candra = moon; vimalah = taintless; pürnah = full, ae 
sadanandah = ever-blissful; svayam-prabhah = self-luminous. 

yo và puraiso'ham-iti pratitab 

buddhya viklpas tbdsdtimadba ya | 

tasyaiva niššesatayā vināše — 

brahmatma-bhavah partibandha-siinyab 130211 

eluded 


It is well known that o f the 


intellect, clouded by th 
identity between the 


nly when that which was perceived earlier to be the T by as 0 
€ darkness of ignorance, is completely ‘destroyed, 15 the sc 
Absolute and the individual devoid of obstruction. 


ee MED. 


- 


^n 
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Up 3, ‘Into the worlds of the demons, enveloped in bli à i 
ey fir after death who are slayers of the Self? Cin eine ashes 77. 
va = (indicates what 15 well-known); pura esah aham iti pratitah = what was known 
earlier aS T; tamasa = ignorance, darkness; atimüdhaya = deluded intellect which 
does not have the capacity to know; tasyaiva niššesatayā vināše = completely 
destroyed, removed without a trace; partibandha-šūnyah = devoid of hindrance 
gbstruction. ij 


brabmánanda-nidbir mabhā-balavatā'hannkāra ghorāhinā 

samvestyātmani raksyate guna-mayais-candais-tribhir mastakaib | 
vijūānākhya-mahāsinā dyutimatā vicchidya Sirsa-trayam 
nirmūlyābim-imarn nidbim sukbakaram dhiro’nubboktum ksamab (3031 


The treasure of the bliss of the Absolute is guarded by the extremely powerful and terrible 
snake of egoism who is coiled round it with its three fierce hoods, the gunas. The wise, who 
totally destroy it by scvering the three heads with the great shining sword of wisdom, alone can 
enjoy this treasure which brings bliss. 


Like the legendary dragon of old who guards treasure, the bliss of the Absolute is 
guarded by the serpent of egoism. In order to experience this inner Bliss, one must kill 
the serpent with the sword of wisdom. 

Sce V. 12. 63, 112, 140, 199, 237, 248, 388, 405, 407, and 550 wherein Šankara 
makes reference to a snake. 


brahmananda-nidhir = treasure of the bliss of the Absolute; mahā-balavatā = of great 
strength; ahariikāra = egoism; ghorahina = terrible snake; sarnvestyatmani = having 
coiled around; raksyate = protecting, guarding; guņa-mayais-caņdais-tribhir mastakaih 
= by the three hoods forming the three qualities; mahāsinā = great sword; dyutimatā 
= which is shining (being sharp); vicchidya = completely destroying; Sirsa-trayam = 
threc heads; imam nidhim sukhakaram = this treasure which brings bliss; dhiro — the 


wise, one whose mind is controlled; anubhokturn ksamali = has the capacity to enjoy. 


Jāvad-vā yat-kiricid visa-dosasphūrtir-asti ced-dehe | i 
katham-ārogyāya bhavet tadvad abamtapi yogino muktyai 13041 
As long as there is even a trace of poison in the body, how can one be healthy? Likewise 1s the 
effect of egoism in respect of a yogi's liberation. 

. * , 
To be one hundred percent healthy, there cannot be even a trace of poison in ones 
System. Egoism is analogous to poison. 


Yat-kiūicid = even a trace, even a small particle; visa = poison; dehe = in the body; 
atogyaya = healthy. 
aban 10'tyanta-nivrityā tat-kyta-nand-vikalpa-savithrtya | en 
Pratyak-tattva-vivekād-ayam aham-asmīti vindate tattvam |305" 
created by it; and by 


stopping the diverse imaginations 


By the Tos . 
Y the complete cessation of egoism, by ih, Tam This". 


Ócerning the inner reality, one realizes the Tru 


See Br hUp 1.4.10, ‘I am the Absolute’ (aham brakmāsmi). 





= 
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nta nivrttyā = completely destroying, total cessation; tat-krta ~ 


various imaginations, ideas; pratyak-ta 


ahamah = egoism; atya 
tattva 


it; nānā-vikalpa = different, io 
producea ny: vivekād = discrimination; ayam aham-asmīti = [ am This. 


abamkartaryasmim abamiti matiti muñca sahasā 
vikārātmany-ātma-pratipbala-jusi svasthitimusl | : 
yad-adhyāsāt prāptā jani-mrti-jarà-dubkba-babula 
pratīcašcinmūrteļ tava sukbatanob samsrtir-tyam |1306 


Renounce immediately your identification of this ‘I’ with the ego which, being a modification, 
is merely the reflected image of the Self and stcals away its rcal naturc. It is by such identifica- 
tion that you, who are essentially blissful consciousness, have comc to be involved in empirical 
existence which is full of the miseries of birth, death, old age, and sorrow. 


I'am the doer, I am the experiencer, "me and mine’, (ahamkdra, mamakdra) are 
expressions of the ego. These feelings must be destroyed for they are the sources of 
misery and cover one’s essentially blissful nature. 


ahamiti matin muūca = renounce immediately the sense of ‘I’; atma-pratiphala-jusi = 
which captures the reflection of the Self; svasthi-timusi = that which steals, diverts 
one's own nature; adhyasat = superimposition; prapta = appears as acquired; jani- 
mrti-jara-duhkha-bahula = full of the miseries of birth, death, old age, and sorrows; 
praticah = which is inside; cinmürteh = form of essential consciousness; tava = of you; 
sukhatanoh = compacted of bliss; samsrtiriyam = this empirical existence. 


sadaika-rūpasya cidātmano vibhor 
ānanda-mūrter anavadya-kirteb | 
naivānyathā kvāpyavikāriņas-te 
vindbam-adhyásam-amusya samsrtih 130711 


But for your superimposition of the externally functioning ego, there cannot be worldly exist- 
ence for you who are always of thc same form, who arc absolute knowledge, omnipresent, an 
embodiment of bliss, of untarnished glory, and immutable. 


See BSBh, Adbyasa bhāsya; also ŚvetUp 6.19. ra 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


sadaika-rüpasya = always of the same form; cidatmano vibhor ananda-murter 
anavadya-kirteh = being infinite, made of consciousness, limitless, an embodiment 


of bliss, untarnished glory. im ums ^ — without your 
superimposition. glory, immutable; te vinaham-adhyasam 


tasmad-ahamkaram-imam sva-satrum 

bhoktur-gale kantakavat pratitam | 

VEU vijana-mabasinà sphutam 
uiksvātma-sāmrājya-sukhar yathestam 1308 I| 


e throat of a 


Therefore, uproot this egoism, d 
tent the 


eater, by the great sha 
of the kingdom of the Self. 3 


which is your enemy and is like a thorn stuck in th 
rd of knowledge, and then enjoy to your heart's con 


O sities Tes 
nce the ego is removed, one will continuously enjoy thé bliss of the Self. 


—-—— m ns Oe o eo 
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ghamkaram = egoism; sva-Satrum = one’s enemy; bhoktur = enjoye : = 
throat; kanta = anything pointed, such as the point of a needle oa ae mm = 
uproot; Yinans manne = i the great sharp sword of. knowledge; bhunksva 
= enjoy; samrajya-sukham = bliss of the ingdom; yathestam = heao s coa 
m OY nuch as you please. yathestam = to your heart's con 


tato'ham-āder vinivartya vrttim 
samtyakta-rágab paramartha-labhat | 
tūsnīti! samassvatma-sukhanubhiitya 
pūrnātmanā brabmani nirvikalpab 13091 


Now, turning away from the cgo, give up attachment to sense objects. Attain the supreme 
Reality. Dwell in silence. Experience the full bliss of the Self. Remain unchanging and realize 
your infinite nature in the Absolute. 


éankara’s slogan is: “To experience itself’. The Self is involved in, and is the basis of, 
one’s everyday experience. Immanently here and now, the quest begins and ends. 
Fundamental to Advaita is the message that ultimately there is no other shore, no 
bridge, and no path. The Reality is not to be attained, for it is already attained and 
present, here and now. To realize this is to be liberated. Thus silence is the best con- 
ceivable means to convey this wisdom. All else will only increase one’s illusion and 
delusion.-Silence — not because there is no answer, but because there is no question. 
Silence is eloquent because it exactly characterizes the Reality. 


aham-ādeh = from egoism; vinivartya = turn away, desist from, extinguish; samtyakta- 
rāgah = give up, renounce, turn away from attachment, desire, lust; paramartha- 
lābhāt = attain the supreme; tüsnir = silent; samāssva = remain; ātma-sukhānu-bhūtyā 
pūrnātmanā nirvikalpah = unchanging in the experience of total bliss of the Self. 


samūla-krtto-pi maban-abari punab 

vyullekbitab-syad-yadi cetasā ksanam | 

saūjīvya viksepa-satam karoti 

nabbassvatà prāvrsi vārido yatha [3101 

Even though completely uprooted, if this mighty ego 1s allowed to sprout again in the mind, 
coming to life for even a moment, it will create hundreds of difficulties, like a cloud brought in 


by the wind during the rainy season. 


i . mahān-ahari = mighty 
samüla-krttopi = though completely cut asunder or uprooted; mahan-a 

ego; punah E again; E rullekhitah-syád-yadi cetasā ksanam = Lag eem 
In the mind again, even for a moment; viksepa-satam = hundreds © , 


mi > ? SEA tā = clouds 
Perplexities, projections; karoti = causing, makia portene ee | 


rainy season; pravrsi = rain; varido = anything which 


nigrhya satror-abamóvakasdb 

Vacin na deyo visayānucintayā | 
sa eva sanjivana-hetur-asya 
praksīna-jambīra-taror-ivāmbu |311| 


e . nz iects. Like water 
Conquer the enemy, cgoism. Give no opportunity to # by his Ce 
sprinkled on a rose-apple tree which has dried up, it is the 
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See BG 2.62, "When a person thinks of objects, attachment for them arises; from 
attachment comes desire; from desire; from desire comes anger; from anger come 


delusion.’ 


nigrhya = conquering, vanquishing; Satror = enemy; na deyo = don't give; visayānu. 
cintayā = thinking of sense objects; sanjivana-hetur = cause of rejuvenation, returnin 
to life; praksīna = diminished, decayed, vanished; jambira = rose-apple tree; ivāmbu = 


like water. 


dehātmanā samsthit eva kami 

vilaksanab kamayita kathari syāt | 
ato'rtha-saudbāna-paratvam-evā 
bheda-prasaktya bhava-baudha-betu 113121 


That person alonc, who has identified with their body, is greedy. How can one who is other- 
wisc be afflicted with desire? Hence, the predisposition to think of sense objects is the cause of 
the bondage of worldly life, resulting from a sense of difference. 


Who is the renunciant? A person who has given up the immortal Self for a handful of 
sense objects or one who has renounced a few trinkets and moments of pleasure for 
eternal Bliss? Belief in a body engenders greed and subsequently pain. 

Sense enjoyment has a double sting: it takes off the edge of the sense organs by 
making them blunt and it sets the mind afire by making the mind desire for more 
of the same enjoyment. The mind wants enjoyment but the body can't take it. One 
burns the candle at both ends. One is roasted in one's own desires. Desires are the 
root of suffering. 


dehātmanā sarnsthit eva = that person alone, who. has identified with their body; 
kāmī = greedy. 


karya-pravardhanat bija-pravrddhih paridršyate | 
karya-nasat bijanasas tasmāt káryam nirodbayet 3131 


It is observable that, when an effect arises, its seed also arises. When the cffect is destroyed, its 
source 1s destroyed. Therefore, one should subduc the effect. 


A VIDE hee produces myriad seeds which in turn will produce myriad trees. How- 
Ever, the tree is destroyed, there will be no seeds and no future trees. 


karya-pravardhanat = effect arises; bij : : oye A IE 
3 Z ; Dija- d = : drsyate = obse 
able, seen; kārya-nāšat = effect is emit Um bw 


vadi, vrddkitab karyari kārya-vrddhyā ca vàsana | 
sate sarvathā pumsah sanisaro na nivartate ||3141l 


Eff H . " < a 1 
ihe idco cf iu the increase of residual impressions and residual impressions increase with 
| elects. For such a person, worldly existence increases without end. 


ture causes. 


yho 
person v 
jt behooves 


The previous verse explained how 
(S Increase with the Increase 

as residual impressions, worldl 

. One to destroy one's residual im 


to prevent effects from producing fu 
of latent impressions (vasana). For a 
y existence will be never ending. Thus, 
pressions, 
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vāsanā = residual impressions; vrddhitah karyarn = effects increase: 
individual; sarhsāro = worldly existence. ; 


pumsah = person, 
smisāra-bandha-vicchittyai tad dvayam pradahed yatih | 
vāsanā vrddhir-etābhyām cintayā kriyayā bahib 1315 


For breaking this bondage with worldly existence, a spiritual aspirant should 
to ashes these two. Inner thoughts.and external actions stimulate residual tenu burn 


«These two' are effects and residual impressions. 


Sec V. 11, 138, 150, 177-78, 183, 276-77, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. ON i. 


bandha = bondage; vicchittyai = complete breaking, destruction; dvayam = two 
double, duality; pradahed = set in motion, burn to ashes; yatih = a person given s 
effort; vrddhir-etābhyām = stimulate, impell; cintayā = inner thoughts; kriyayā bahih 
= external actions. : 


tabhyam pravardhamānā sā site samsrtim-atmanab | 
trayanam ca ksayopāyāb-sarvāvasthāsu sarvadā |316] 
sarvatra sarvatab sarvam brakma-mātrāvalokanaih | - 
sad-bhava-vāsanādārdhāt tat-trayarit layam-ašnute 13171 


An individual's involvement with worldly existence is nourished by these two. The way to 
destroy these three, however, is to look upon everything as the Absolute,' under all conditions, 
always, everywhere, and by all means. Through the strengthening of the residual impressions 
becoming the Absolute, those threc are annihilated. 


"These two’ are effects and residual impressions. “These three’ are effects, residual 
impressions, and an involvement with worldly existence. 


tabhyam pravardhamānā sā = that which grows by these two; süte sarhsrtim-ātmanaļ 
= produces an individual's involvement in worldly existence; trayanam = three; ksayo- 


pāyāh = cause of destruction; sarvāvas-thāsu = under all conditions, in all states; 


sarvadā = . = : sarvatah = b all means; sarvam brahma- 
ada = always; sarvatra = everywhere; sa 1 = Y dārdhāt deem 


matravalo-kanaih = see everything as the Absolute; 
residual impressions. 


kr iyā-nāše bhavec-cintānāšo'smād vasana-ksayab | 
vāsanā-praksayo moksah sa jivan-muktir-isyate 13181! 

i i i i dencies. 
With the destruction of action longing ceases, leading to the destruction of residual tendenci : 
The tais of the residual tendencies is itself liberation. It is called liberated-while-living 
n-a- ody. 


Ur 
a A ated-while-living see BrhUp AAA d NSE 2.1.10, KenaUp 
EA itU 2.1.5—6, B hU Bh 4.4.6, B 9 5 . 291 1 ede eso : 
See V. 72. 419, diocl and 552 for liberated-while-living-in-a-body (jivanneukti). 
"See MándUp 1, DT «or this Abso- 
| Sce MandUp 1, ‘All this is the Self" (idam sarvam yadyamatma); MundUp 1, ‘For this : 
ute IS everything’. 
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Tea -cintanaso = longing to beco 
ivā-nāše = destruction of action; bhavec-cintanaso 5 ʻO Decome ceases, 
Heads = destruction of residual impressions; moksah = liberation; jīvanmukti 


= liberated-while-living-in-a-body. 


sad-vasana-sphitrti-vijrmbhaue sati 
by-asau vilīnā tvaham-ādi-vāsanā | 
ati-prakrstāpyaruņa-prabhāyāti 

viliyate sādhu yathā tamisrā 131911 


Upon the manifestation of the residual impression of thinking oneself as the Real, the residual 
impressions of egoism and so on are completely dissolved even as the most intense darkness 


disappears in the radiant glow of the rising sun. 


When light enters a room, darkness immediately and completely disappears, even if it 
has been there for millions of years. Likewise, when the sun rises, the darkness of 


night completely disappears. 


hi = surely; vilīnā = completely lost, melted, dissolved; aham-ādi-vāsanā = residual 
impressions of egoism; aruņa-prabhāyām = radiant glow of the rising sun; viliyate = 
disappears, destroyed; tamisra = darkness, dark night. 


tamas-tamab-karyam-anartha-jalam 

na dršyate satyudite dineše | 
tathā'dvayānanda-rasānubhūtau 

naivāsti bandho na ca dubkha-gandhab |3201 


Darkness and its inauspicious consequences arc not seen when the sun has risen. So too, when 
the nectar of non-dual' bliss is experienced, there is no bondage nor even a trace of suffering. 


tamas = darkness, laziness, dullness; tamah-kāryam = things born of darkness, 
inauspicious consequences; anartha = suffering, harmful; na dršyate = not seen; 
advayānanda-rasānubhūtau = the exprience of the nectar of the non-dual bliss; na 
bandha = no bondage; na duhkha-gandhah = not even a trace of suffering. 


drs$yam pratitam pravilāpayan svayam 
san-mātram ānanda-ghanarit vibhāvayan | 
samahitas-san babir-antaram và 

kalam nayethah-sati karma-bandhe 32111 


Let abis sense objects, both internal and external, vanish; meditate on the Reality which is 
an embodiment of bliss. Spend your time watchfully, for any binding residual karma-in-acti0" 


Once one has destro i Bose ir actions 
ed yed their latent impressions, their thoughts, and their actions, 
meditating on the Reality becomes a real possibilitly. EE 


dréyarh = seen, perceived; pravilāpayan = dissolve, disappear, vanish; ananda-ghanam 


= compacted of bliss; vibhavavan = i i = internal an 
PĒRS ra yan = clearly perceived; bahir-antaram = inter 
external; kalam-time; karma-bandhe = binding actions. 


Moa 
See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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ramādo brahma-nisthayam na kartavyab kadācana | 
pramādo mrtyur-ityaba bhagavan brabmanab sutab 132211 
One should never be negligent in respect of being firmly established in the Absolute. Sanatsujāta 


che divine son of the Creator, spoke of negligence as death. 


In the Mahabharata, Udyoga Parvan, Ch. 40—45, in what is known as the Sanatsujata- 
Sarváda (the conversation between Sanatkumāra and King Dhrtarāştra) there ocea 
the following words, ‘I say that negligence is death itself. — —  — 


ramāda = negligence; carelessness; brahma-nisthayam = being firmly established in 
the Absolute; na kartavyah = never be; kadācana = at any time; mrtyur = death; 
bhagavān brahmanah sutah = the divine son of Brahmā, the Creator (i.e., Sanatsujāta). 


na pramādād anartbo'nyo jūāninab sva-svarūpatab | 
tato mobas-tato'harit-dhīb tato bandhab-tato vyathā (3231 


There is no greater danger for a seeker of wisdom than negligence about one's own real nature. 
From this arises delusion; from delusion arises egoism; from cgoism ariscs bondage; and from 
bondage arises misery. 


Compare BG 2.62—63, "When a person dwells in their mind on sense objects, attach- 
ment is produced. From attachment springs desire and from desire comes anger; 
from anger arises bewilderment, from bewilderment loss of memory, and from loss of 
memory, the destruction of intelligence and from the destruction of intelligence such 
a one perishes.’ 


pramadad = negligence, carelessness; anartha = harmful, dangerous; jrianinah = seeker 
of wisdom; sva-svarüpatah = one's own real nature; moha - delusion, attachment; 
aharh = egoism; bandhah = bondage; vyathā = misery, agitation, disturbed mind. 
visayabbimukbara drstvā vidvamsam api vismrtib | 

viksepayati dbi-dosaib yosā jāram iva priyam 1324 


Finding onc turned towards sense objects, forgetfulness, through a defective intellect, bewilders 
even a learned person, just as a young woman seducing her lover. 


This is a reference to a spiritual aspirant who, though well-versed in book knowledge, 
Is easily seduced by a lover. 

Compare BG 2.62-63, 'Brooding on the sense objects, humans develop attachment 
to them; from attachment comes desire; from desire anger arises 


S TIE : bjects; 
Visayábhimukharn drstvā = finding, seeing one facing, turned towards sense O Ors 
vidvārhsam api = even a learn Anerson: a person with discrimination} * viam z 

rgetfulness; viksepayati = bewilders, confounds, drags far pu n: her oven 

efective intellect; yosa jaram iva priyam = like a young woman seducing 


p akrstam saivalam ksana-matram na tisthati 
Ynoti tathā maya prājītam vāpi paranmukbam |1325|l 
covers it again, SO 
m as moss, even if removed, does not stay away for even a moment; but gain, 
9; illusion covers the wise if their senses are outwards orien 
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ven clearer the idea expressed in the previous verse that attachment 
Il delude and TIGE a aed pongjos still water easily 
beco vered by moss. lt floats on the surface and, from a distance, appears as 
Sennett is Ms a large grassy field. Due to this moss the water will no longer 
reflect the sky, clouds, or the sun. When the moss is removed, the water regains its 
clarity. So it is likewise with the mind. See V. 151-152 on moss. 


This verse makes ev 
to sense objects w! 


saivalam = moss, algae; ksana = momentary; āvrņoti = seizes, 


= ed; i 
pakrstam = remov parāūmukham = outward oriented, outward facing. 


grasps, covers; maya — illusion; 


laksyacyutam syād-yadi cittam īsad 
babir-mukhari sannipatet tatas-tatab | 
pramādataļ pracyuta-keli-kandukab 
sopāna-pariktau patito yatha tathā \|326ll 


If the mind, becoming outwardly inclined, strays ever so slightly from its ideal, it will continu- 
ously fall, like a ball inadvertently dropped at the top, falls down the stairs. 


Compare the analogy of the bow and arrow in MuņdUp 2.2.3—4, “Take, my friend, 
this bow, this great weapon of upanisad”. 


laksyacyutam = strays, slips from the ideal; cittam = mind; bahir-mukham = out- 
wardly facing or inclined; pracyuta = to fall down, drop; keli = amusement, play; 
kandukah = ball; sopāna = stairs, steps; panktau patito = falling down. 


visayesvavisac-cetab samkalpayati tad-gunan | 
samyak samkalpanat kamab kāmāt purīsah pravartanam |3271 


A mind attached to sense objects thinks of their qualities. From deeply thinking about them, 
desire for them arises. Desire for them leads to action. 


See BG 2.62-63, *When a person dwells in their mind on sense objects, attachment to 


them is produced. From attachment springs desire and from desire comes anger and 
SO On. 


Visayesvávisaccetah =a mind attached to sense objects; samkalpayati = thinks about; 
qum = qualilties; samyak samkalpanat = by deeply thinking about them; 
amah = desire, attachment; pravartanam = action, effort to acquire, exhertion. 


tatah svarupavibhraméo vibhrastastu 

| pavibl stastu patatyadbab | 
patitasya vinā nāšam punar nároba īksyate | 
samkalpam varjayet tasmāt sarvānarthasya karanam | 
apathyani hi vastūni vyādhigrasto yathotsrjet |3281 


aoe eae of this, a person deviates from their real nature; deviating, they fall down. One 
| as tallen down comes to ruin and for such there is no rising again. Therefore, Just Se 


sick person should avoid all prohibited cd; Mer 
i "he: ted i hinking 0 
objects, which is the cause of al gee VERT totally give up o 


One is the Self, here and now. 
with a body, with a separate 
Instance one believes that one i 


y identifies 


tence. 


Forgetting this, when a person erroneous! 
me’, the entire universe springs into exis 
s distinct and separate from everything else; 


-——- 


ee 
ae meom cere a ee 
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one deviates, One 1S deflected from the truth. Obviously there follows unhappiness 
ruin, decay. 


tatah svarūpavibhrarnšo = then, one wanders abou 
true nature; patatyadhah = one falls; vinā nāšam 
| — giroha = there is no rising; sarvānarthasya = all ha 
= unsuitable, unwholesome food or drink; vyad 


disease. 


t, confused, deviates from one's 
= apart from ruin; punar = again; 
rmful; karanam = causes; apathyani 
higrasto = seized or afflicted with 


atah pramādānna paro sti mrtyub 
piveRino brabmavidah samddhau | 
samāhitab siddbimupaiti samyak 
samabitatma bhava sávadbanab 13291 


Therefore, for the discriminating one who is a knower of the Absolute, there is no greater death - 
| than negligence. But, the person who remains in deep concentration, attains perfection. There- 
fore, carefully remain in perfect concentration. 


Negligence is death. Forgetfulness of one's Self is death. 
greater death; vivekino = discriminating one; brahmavidah = knower of the Absolute; 


samadhau samahitah = remains in one-pointed concentration; siddhimupaiti = attains 
perfection; sava-dhanah = attentive, heedful, careful. 





| 
| 
atah pramādānna = therefore, negligence, carelessness; paro'sti mrtyuh = there is no 


jīvato yasya Kaivalyami videhe sa ca kevalab | 
yat-kircit pašyato bhedam bbayara brūte yajuh šrutih 13301 


One who is completely alone, even while living, is also alone after the body falls. The Yajurveda 
declares that there is fear for one who sees even the least difference. 


See TaittUp 2.7, "When, on the other hand, a person creates a hollow or fissure 

within it, then they experience fear’ (atha tasya bhayam bhavati]. Also BrhUp 1.4.2, 

Since there is nothing else than myself, of what am I afraid? . . . Assuredly, Es from 

à second that fear arises." Also BrhUp 1.5.3, 3.9.26, 4.2.4, 4.3.20, 4.4.22, 4.5.15; 

UP 1.3.1, 8.9.1, 8.10.1, 8.11.1; TaittUp 2.4; KaUp 3,2, 6.2-3 on freedom from 
ar. 


m dr. eo | . = fter 

livato = living, is alive; Kaivalyarh = one who is totally alone; videhe sa ca = even after 

the body falls; bhedarn = difference, duality; bhayam = fear; brūte = declares; yajuh = 
ajur; srutih = primary scripture, Veda. 


tēzi kadā vāpi vipascid-esab 
amaņyanante'pyanu-mātra-bhedam | 


et hamusya bhayam tadeva 
IRsitant bhinnatayā pramādāt 13311 
If, 


: infinite ,atonce, — 
at any time, the wise perceive even the minutest difference 1n the infinite Absolute, a 


at which is inadvertently seen as different becomes a source of fear to them. ya x 3 
a TRUp 1.4.2, ‘Since there is nothing else than myself, of what am uec E 
Y; it is from a second that fear arises. ET. 
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dā = if (used in this sense of yadi); kadā vāpi = at any time; vipašcid-csah i 
ee Sener hed amiipl = even the slightest difference; yadiksitarn Nue 
pramādāt = whatever is inadvertently seen as different; bhaya = fear. 


éruti-smrti-nyáya-satair nisiddhe — 
dréye'tra yah svátma-malini karoti l 
upaiti dubkbopari duķkba-jātar —  — 
nisiddha-karta sa malimluco yathd 13321 


fics their own self with perceived objects, which have been denied by hundred; 
tural traditions, and reasonings, expertences misery after misery like 
aving committed a prohibited act. 


One who identi i 
of scriptural texts, scrip 
onc with a guilty conscience for h 


Because one has forgotten their own Self, the reality they are, obviously their con- 
science bothers them. They are like a thicf in that they lie every time they deny the 
truth of the ever-present reality and posit that which is not real as real. 


éruti = primary scripture; smrti = remembered secondary scriptures; nyāya = reason, 
logic; satair = hundreds; malimluco = thief, one with a guilty conscience. 


satyabhisandhana-rato vimukto 

mabattvam atmiyam upaiti nityam | 
mithyābhisandhāna-ratas-tu nasyet 

drstarit tad-etad yad acaura-caurayoh 13331 


One who is totally established in the Truth is liberated and attains the eternal glory of the Self. 
However, one who dwells on the unreal perishes. That this is so is illustrated in the case of a 
thief and of one who is not a thief. 


In ChanUp 6.16, there is a story of a man who was accused of theft. “Take, for 
example, a handcuffed man brought here by people shouting, *He's a thief! He has 
committed a theft. Heat an axe for him!” Now, if he is guilty of the crime, then he 
turns himself into a lie; uttering a falsehood and covering himself in falsehood, he 
takes hold of the axe and gets burnt, upon which he is executed. If, on the other 
hand, he is innocent of the crime, then he turns himself into the truth; uttering the 


truth and covering himself with th is not burnt, 
upon which he is released! the truth, he takes hold of the axe and is not 


satyabhisandhana-rato = one who is totall 4 hattvam 

ātmī y established in the truth; nityam mana 

SS onn eternal glory of the Self; upaiti = attains; mithyābhisandhāna = one Wi? 
wells on the false, unreal; caurayoh = thief. 


yatir-asad-anusandhim bandha-heturn vibà 
-hetum vihāya 
n ayam-abam-asmityätma-drstyaiva tisthet | 
s ayati nanu nistha brabmani svānubhūtyā 
arali param-avidyā-kārya-dubkhari pratītam 3341 


A spiri - : 
spiritual aspirant should give up all thoughts of the unreal, which cause bondage; m t 
s 


reman steadfast in contemplation of th : -<? Surel 
‘Contemplation and self-realization of the Self, in the form of, ‘I am This’. Suey» ^ ly 
exper of the Absolute give ri ; troy the prev! 
experienced intense sufferings caused by M ran posce 


wu peers t 
DEED n eee eee eee — — ÀÜ—— À M I S m t m A A —— — 


D i. sib i 
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jam This’ is therra: Know eee of Vedanta which 
he individual and the Absolute (mahdvakya, the Great Sayings of the Upani 
Traditionally, they are four in number: prajnanam brahma which OCCUTS in the Anus 
of the Rg Veda; ayam ātma brahma which occurs in the MandUp of the Atharva 
Veda; tat tvam asi which occurs in the ChānUp of the Sama Veda: and aham 
brabmāsmi which occurs in the BrhUp of the Yajur Veda). | 


boldly declares the identity of 


yatir = spiritual aspirant; asad = unreal; bandha-heturn = cause of bondage; vihāya = 
giving UP; ayam-aham = | am This; sukhayati = causes happiness; harati = destroys; 
param = intense, extreme; avidyā-kārya-duhkharh = sufferings caused by ignorance. 


babyanusandbib parivardbayet phalarit 
durvdsandni-eva tatas tato'dhikdni | 

jūātvā vivekaib parihrtya bahyam 
svitmánusandbim vidadbita nityam 13351 


Attachment to external objects will only increase and intensify their fruits in the form of 
inauspicious tendencies. Therefore, knowing this by means of wise discrimination, abandon all 
that is external. Apply yourself in continuous uninterrupted contemplation of the Self. 


bāhyānusandhih = attachment to externals; phalarh = fruits, results; durvasanam = 
inauspicious; bahyam = external; svāt-mānu-sandhim nityam = continuous, eternal 
contemplation of the Self. 


bāhye niruddbe manasah prasannatà 
manah-prasdde parantātma-daršanam | 
tasmin sudrste bhava-bandha-nasah 
babir-nirodbab padavī vimukteb 13361 


When the external abates, the mind becomes clear. When the mind is bright, there arises the 
vision of the great Self. When that is perfectly realized, bondage to the world is destroyed. 
Therefore, the cessation of the external is the initial step m attaining liberation. 


See V. 11, 138, 150, 177-78, 183, 276-77, 315, 361-63, 367, 370-71, 384, and 408 


for purification of the mind. 
See BG 2.65, ‘In tranquillity, all one's sorrow is destroyed. For the intellect of the 


tranquil-minded is soon established in equilibrium.’ 

bahye = external; niruddhe = ceases, abates; manasah = mind; P " mune 
cear, pure; prasade = bright; paramatma-darsanam = vision of t s ai Bon d. 
sudrste = perfectly seen realized; bhava-bandha-nasah = den th airal step to 
age; bahir-nirodhah padavī vimukteh = cessation of the external 15 the 1 
Iberation. i 


bp auditab-san sad-asad-vivekī 

Msi fei paramārtha-darši | 

svap = : uryād asato'valambam 
ata-hetoh Sisuvan-mumuksub 13371 

x being learned, able to discriminate between med 

like py of the scriptures, qualified to realize the supre 


child, cling to what is unreal and which will surely 


c Self, and a seeker of liberation, will, 
be the cause of one’s downfall? 


Real and the unreal, belicving in the 





j adamant 
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See verse 4 in regard to this verse. 


= , scholar; sad-asad-viveki — discrimination between the Real a 

Ego = scriptural authority; paramārtha-daršī = One guglifedu 
knowing surely; kuryād = who will do; avalambari = 
ta-hetoh = which is the cause of one's downfall: 


panditah : 
the unreal; gruti-pramanah 
see the supreme Self; janan hi = kno 
going in for support, cling to; svapa 
sisuvan = child. 


dehadi-samsaktimato na muktib 

muktasya dehādyabhimatyabhāval | 
suptasya no jagaranam na jagratah | 
svapnas tayor bhinna-gunāšrayatvāt 1338 | 


There is no liberation for one who is attached to the body, and the liberated being has no 
attachment to the body. One who is asleep is not awake, and one who is awake does not 
dream, for these two refer to two different states. 


If one wants to go North, one should not go South. One who is asleep is not awake 
and one is dreaming is not awake. This should be obvious. 


dehādi = body and so on; samsaktimato = one who is attached to; na muktih = no 
liberation; dehādyabhimatyabhāvah = no attachment to the body; suptasya = one 
who is asleep; no jāgaraņam = not awake; svapna = dream. 


antar-babib svari sthira-jangamesu 
jūānātmanādhāratayā vilokya | 
tyaktakhilopadhir-akhanda-ritpah 
pūrnātmanā yah sthita esa muktab 133911 


Onc is liberated who realizes the Self as knowledge, the substratum of all that moves and is 
unmoving, both intcrnal and external; and who, abandoning all limitations, remains in an 
infinite and complete state. 


See ISāUp 4, ‘The Self is One, although not moving, It is swifter than the mind; 


the gods cannot catch it, as it speeds on in front. Standing, it outpaces others who 
run. 


antar-bahih = internal and external; sthira-jangamesu = in objects which move ane 
do not move; jnanatmanadharatayavilokya = who realizes the Self as knowledge 
tyaktakhilopadhir = abandoning all residual limitations. 


sarvātmanā bandha-vimukti-hetuh 
sarvātma-bhāvān-na paro'sti kašcit | 
dršyāgrahe satyupapadyate'sau 
sarvātma-bhāvo'sya sadātma-nisthayā |3401 


There is no other means for compl -dontify oneself with 
AR MEA freedom from bondage than to identity : quoU 
the entire universe. This identifi Sora iecti à ible world by continue 
meditation on the eternal Self. cation arises by rejecting the perceptible \ 


. & . E 9. 2441 rii 
See KaUp 5.13, ‘He is the eternal in the midst of the non-eternals' (ity? nityār? 
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i i-hetuh = the cause of freedom f : 
ndha-vimukti X ireedom from bondage; sarvātma-bhāvāri 
egi = identify oneself with the entire universe; dr$yagrahe 5 edi UE 
the scen; sadātma = eternal Self; nisthayā = continuous, established in. j 


d pyasyāgrahanani katham nu ghatate dehātmanā tisthato 
pibyärthānubhava-prasakta-manasah tat-tat-kriyātit kurvatab | 
eninyastakbila-dharma-karma-visayail nityátma-nistbà-paraib 
attvajnail karaniyam ātmani sadānandecchubbir yatnatah W3411I 


How will the non-perception of the visible universe be possible for one who lives identified with 
the physical body and whose mind is attached to enjoyment of external objects and acts 
accordingly? It can only be accomplished with great effort by spiritual aspirants, desirous of 
bliss, who have renounced all actions relating to sense objects and who arc are established in 
the eternal Self. 


drsyasyagrahanam = non-grasping; katham nu ghatate = how will it be possible?; 
dehātmanā tisthato = one who is established in a state of identifying the Self with the 


body; bāhyārthānu-bhava-prasakta-manasah = one whose mind thinks of external 


objects; kriyārn kurvatah = doing specific actions; samnyastakhila-dharma-karma- 
visayaih = those who have renounced all duties, actions, and sense objects; nityatma- 
nistha = those who are always established in the eternal Self. 


sarvātma-siddhaye bhiksol krta-šravaņa-karmaņab | 
samādbini vidadbátyesà Santo dānta iti $rutib 1342 


For the renunciant, who has engaged in hearing! in order to accomplish universal identifica- 
tion, the scriptural passage beginning with, 'calmness, self-control, and so on',* prescribes 
one-pointed absorption of the intellect in That. 


See V. 343, 354, 355, 358, 361, 363-67, 376, 408-411, and 47^ on samādhi. 


sarvātma = universal identification; siddhaye = accomplish, perfect; bhiksoh = the 
renunciant; krta-éravana = engaged in hearing; samadhim = one = pointed absorption 
ofthe intellect in That, equal-mindedness; vidadhāti = prescribes, teaches; santo danta 
= calmness, self-control, etc. 


ārūdha-šakter-ahamo vināšab 

rtur na Sakyab sabasapi pauditaib | 
ye nirvikalpakhya-samadhi-niscalab 
lān-antarā'nanta-bhavā hi vasanab 113431 
Even the learned cannot suddenly destroy cgoism once its pon Has By a pe 4 "d 
those who are perfectly calm" and unmoving in an indeterminat SRL "šas 
intellect in That. For residual impressions are long-rooted and innumerae. 


Rena | i *. See V. 67, 
Še BrhUp 2.4.5, 4.5.6,*...to be heard, to be reflected on, to be meditated upon’. See 


3 3 and & ` " i 
m Up 4423, +. Ravine become calm, self-controlled, withdrawn, patient, and co 


1 
See BrhUp 4.4.23, ‘having become calm . - . (santo). 
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See V. 342, 354, 355, 358, 361, 363-67, 376, 408-411, and 474 on samādbi. 


ārūdha-šakter = power grown Strong; ahamo pinasan ZTC sf the ego: karturi 
na šakyah sahasā = impossible to effect quickly; pan itai 1 = even Dy learned ones, 
nirvikalpākhya-samādhi = indeterminate ela a tat o the Intellect in 
That; niscalah = unmoving; tan-antara = except Dy : xr LI F, OF; vasanah = residual 
tendencies; anantabhavah = those which have numerous births or those produced by 


many objects. 


abam-buddhyaiva mobinyà yojayitvāvrter-balāt | 
vikşepa-śaktih purusarı vikşepayati tad-gunaih 13441 


The power of projection, aided by the power of concealment, causes a person to identify with 
egoism, thereby deluding him through the attributes of that. 


See V. 115-17, 141, 146, 345, and 348 on veiling power. 


mohinya = deluding, perplexing, distracting; aham-buddhyaiva-yojayitva = to con- 
nect or identity with a sense of egoism; āvrter-balāt = produced by the power of 
projection; viksepa-šaktih = power of concealment; purusam = individual, person; 
tad-gunaih = the attributes of that. 


viksepa-sakti-vijayo visamo vidhatunt 
nissesam-dvarana-Sakti-nivrttyabhave | 
drg-drsyayob sphuta-payojalavad-vibbāge 
nasyet tad-āvaranam-ātmani ca svabhavat | 
nissamsayena bhavati pratibandbha-šūnyo 
niksepanam nabi tadā yadi cen mrsārthe 13451 


It is difficult to overcome the power of projection without the total removal of the power of 
concealment. The power of concealment will vanish naturally when a person can distinguish 
clearly the seer and the scen, like milk and water. This victory over the power of concealment 
is truly free from obstacles when there is no resting in false sense objects. 


See V. 115-17, 141, 146, 344, and 348 on veiling power. 


viksepa-šakti = power of projection; vijayo = overcome; āvaraņa-šakti = power of 
concealment; nivrttyabhāve = removal, negation, withdrawal; drg-dršyayoh = d 
and the seen; sphuta = clearly; payojalavad = like water and milk; šūnyo = devoid of 
free from; mrsārthe = false objects. 


samyag-vivekab sphuta-bodha-janyah 
vibbájya drg-dršya-padārtha-tattvam | 
chinatti mayakrta-moha-bandhant 

yasmad vimuktasya punar na samsrtib 11346 || 


re of the sect and 


Perfect discrimination is born fr liberation and 
S ibera 


: om a clear knowledge separating the truc natu 
ce scen. This breaks the bonds of delusion caused by illusion. From that arise 
there is no transmigration again. 


See V. 2, and 11 on discrimination. 


s i 
irt n " 
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: = perfect discrimination; sph j 
ag-vivekah = per i n; sphuta-bodha-janyah = bo 
knowledge; vibhajya = separaring; drg-drsya = seer and seen; valide M ke 
rue nature; chinatti = breaks, destr oys; māyākrta-moha-bandhari = the bonds of 
delusion caused by illusion; punar na samsrtih = no worldly existence or transmigra- 


tion again. 


„īvar'aikatva-viveka-vahnih 
dabaty-avidya-gabanant hy-asesam | 
kim syāt punab samsaranasya bijam 
advaita-bbávarii samupeyuso sya 134711 


For this reason, thc discriminative knowledge of the oneness of the individual and the Absolute 
i a fire which entirely consumes the impenetrable forest of ignorance. For onc who has attained 
this sense of oneness, what will remain of the secd of worldly existence? 


para avara ekatva-viveka-vahnih = the discriminative knowledge which relates to the 
oneness of both is a fire; dahat = burns, consumes by fire; avidyā = ignorance; gahanam 
- deep, dense, thick, impervious, impenetrable, hard to be understood, abyss, forest, 
cave, darkness; hi = for this reason; ašesam = along with all its products; samsaranasya 
bījam = seed of worldly existence; advaita-bhavam = sense of non-duality. 


üvaranasya nivrttir bkavati ca samyak padàrtba-darsanatab | 


mithyd-jiidna-vindsab tad-viksepa janita-dubkba-nivrttib W3481l 


The power of concealment withdraws when a vision of rcality is experienced. So too, the 
removal of illusory knowledge and suffering produced by false projections withdraws. 


See V. 115-117, 141, 146, 344, and 345 on veiling power. 


āvaraņasya nivrttir = power of concealment withdraws, is removed or negated; samyak 
padartha-darsanatah = vision of reality; mithyā-jūāna-vināšah = removal of illusory 
knowledge; janita = produced by; duhkha = suffering. 


re tritayani drstani sanryag-rajiu-svarüpa-vijnanat | 
asmād vasti satattvami jūātavyari bandha-muktaye vidusa Wl 34911 


AS three are secn in the rope when its true nature is correctly known. sel the wise 
ould know the true nature about things in order to be released from bondage. 


! ; i the 
These three’ are removal of the concealment of the rope; the Posh pu 
*'usion of the snake; the removal of the grief ensuing In fear and trembling 


y the Projection of the snake on the rope. 


2 . evariina-viiiianat = true 
nat tritayarh = these three; drstarh = are seen; rajju = rop DF AS, 
ture is known; vastu satattvarn = true nature of things; viduta = 


Tyo'on; una: 

nat Ea ogüdiva sat-samanvayat 
"S Fritbena vijrmbhate dbib | 
dr...) ??-eva tritayam yato mrsa 


T$tan 
i bbrama-svapna-manorathesu 13501 
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Likc iron coming together with fire manifests as fire, the intellect takes various forms itself 

a knower and so on; through the inherence of the Absolute. As a result of it, these dcs as 
are 


falsely scen in delusions, dreams, and imaginations. 


Sec KaUp 2.2.9, "As fire which is one, entering this world becomes varied in sha 
according to the object, so also the onc Self within all beings becomes varied ACC 
to whatever it enters and also exists outside’; also Maitri Up. 3.3. See V. 135 193 
and 507 on fire in iron. Dx. 
The word mātrādi can be split two ways: as matra + ādi or as mātr + ādi. Th 
former gives the meaning of ‘sparks’ while the latter means 'knower and known’ 
‘These three’ are the seer, the seen, and the act of sceing. All acts of knowing 


involve these three (triputt ): 


ayo = iron, metal; agni — fire; yogādiva = coming together like; samanvayāt = inher- 
ence; mātrādi-rūpeņa vijrmbhate = takes various forms; dhih = intellect; tritayam = 
threc; mrsā drstam = falsely seen; bhrama-svapna-manorathesu - delusions, dreams 
and imaginations. i 


tato vikārāb prakrter abaii-mukbàb 
dehāvasānā visayás ca sarve | 
ksane'nyathā-bhāvina esa ātmā 

nodeti napyeti kadāpi nānyathā |351 


Therefore, all the modifications of primordial nature from egoism to the body to all sense 
objects are subject to continual change. But, the Sclf never changes, being never originated, 
never destroyed. 


Advaita defines the real as that which never changes, the unreal as that which never 
appears, and the non-real as that which is sublated. BSBh 2.16 says, "The division of 
real and non-real depends upon knowledge or experience: That is real whose know- 
ledge does not miscarry; the non-real, on the other hand, is the object of a knowledge 
which fails or goes astray.’ Also see BSBh 2.1.1 and 3.2.4. Thus, the real is that which 
lasts, which suffers no contradiction or sublation, which is eternal. Things © the 
word may be said to be (seemingly) real until they suffer sublation. Thus, they are 
nown as non-real (mithbya). 

vikārāh = changes, modifications; prakrter = primordial nature; aham-mukhah = 
egoism; dehāvasānā = bodily impressions; visavāš = sense objects. 


nityādvayākbanda-cid-eka-rū 
buddbyadi sáksi ead aaa i 
aham-pada-pratyaya-laksitarthah — 
pratyak sadānanda-ghanah parātmā |3521 
E di Self is eternal, non-dual,' indivisible consciousness, ever of the same form P 
indicated of c intelligence, and so on, other than the Real and the unreal, the implied n 
of the word ‘I’, the innermost supreme Self, an embodiment of eternal bliss- 


I 
S 
ee ChanUp 6.2.1 (ekam evádvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 2 


: 12, : 
770, 295, 370, 381, 384, 495, 506, 507, and 552 for refer 213, 217, 218, 223, 


ences to witness. 


advayakhanda - eternal, non-dual, indivisible; cid = i . 
DE form; buddhyadi sāksī = witness of the intellect; ad assd clik: 
than the Real and the unreal; aham-pada = the word ‘I’: pratyaya = innermost; 


ksitárthah = implied meaning, sescondary meaning; sadanand es 
of eternal bliss; parātmā = supreme Self. : nda-ghanah - compacted 


eka-rūpo = 
nah = other 


jtthant vipascit sad-asad vibhajya 


niscitya tattvam nija-bodba-drstà | 
jūātvā svam-dtmánam akbanda-bodham 
tebliyo vinuktab svayam-eva $amyati 13531 


Thus, the wise person, discriminating between the Real and the unreal, determining the Truth 
by onc’s own eyc of wisdom, knowing one's own Self to be indiyisible knowledge, freed from 
all that is the not-sclf, remains as the pure effulgent Self alonc. 


[n V. 351-52, that which is unreal was explained. In verse 352, the Real was 
explained. A wise person will discriminate between the Real and the unreal. 
Gee V. 20—21 for discrimination between the Real and the unreal. 


ittham = thus; vipašcit = wise person; sad-asad vibhajya = discriminating between the 
Real and the unreal; nišcitya tattvarh = determining the truth; nija-bodha-drstājūātvā 
= by one's own innate eye of wisdom; akhanda-bodham = indivisible knowledge; 
tebhyo vimuktah = being completely freed from things; svayam-eva Samyati = re- 


maining alone as the pure effulgent Self. 


ajūāna-hrdaya-granther nissesa-vilayas-tada l 
samādhinā'vikalpena yadādvaitātma-daršanam 135411 


When the non-dual' Self is directly experienced by means of impartite one-pointed absorption 
of the intellect in That, then the heart's knot of ignorance is completely destroyed. 


Everyone says ‘I’, but who is making an effort to know what that T’ exactly it is? One 
usually means this ‘body.’ On a deeper level we mean faculties of thinking/fecline/ 
willing. One can easily understand that the body is not ‘I’ since It IS insentient. inis 


means th i n one, not the knower. If the body were you, 
at the body is always the know Lone, not am the clothes [am the gold? 


why do you say, ‘My body?’ Does anyon seq 

It is nice EE MEO erm for a fact to think body 1s. IE Then, E 
T? In the body arises a sense of awareness. As a collection this ıs usua s the J 
mind. What is this mind —a collection of thoughts. And this lee E t sis you 
functions as their basis. Every thought relates to you; the T, cithe Me word 
or connected with you as individuals, objects, things, events, Knee. oted? Track it 
every thought is rooted in your ‘I’. So what is this T - where s This d | 
to its source. This is called ātrna vicara or an enquiry IMO 
enquiry which the Vivekaciidamani proclaims: 


ide in the 
thought will enable one to realize that which is beyond thought. Thus, abi | 


1 — 
Sce ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1-1-1. 


the Self. This is the Selt- 
One will realize that no amount OF 





= 


pravilasati samadha 
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t is it that prevents us from doing this? The S E 
f abiding in Self, the ego arises, the thought REST Liu. ever 
SCparate 


am the body. This ego is the first root tho di 
To remain as Self, all we need do is ER ht, 
Initial 


Self as it is. Wha 
present. Instead o 
individual who feels I 
all else needs this ego to exist. 


obstruction, the first thought. 
Between the ever-luminous Self (which neither rises nor sets) and the n 
On-real n 
ot- 


self, the insentient body (which cannot of its own accord say, 'T'), ari 
which is limited to the body, the ego, called cit-acit-grantbi — the knot a false 
sentient Self and the insentient body, Along with it arises ideas of ree between the 
etc. How does this false ‘I’ arise — by grasping a form/a body. By rr Sondage, desire, 
forms and endures. Leaving one form, it grasps another, devourin Ping, it feeds upon 
ing. oo ong m a Cice into who eu false ‘I’ is, it wi TA zn 
: "this. Once, a man posed as a fri Ms 
groom and attended their wedding. So long as everyone pee s the bride and 
guest, he got on very happily talking to both parties and feasting sum rure i MEG 
foo as an enquiry was started about him, as soon as people began peuously, But as 
ne was, he disappeared. Such is the case with the ego — it poses as botl S is one wlio 
l AR possess consciousness and shine with ‘I’ thought (which T E à Soy 
, at same time, it is limited to a form and it rises and e 
Why does ego disappear when cnguired into? It exists o l ehe 
Without names and forms it cannot live. All thougl DENIED BRAS Pg MODI 
A CUENTE UR r 'e. All thought, all objects, all knowledge of th 
d third person (you/he/she/it) are only forms. It i 
enduro itself is to lose strength, subside and finally disa Es n of itself 
s, the ego and the Self. There i : ly disappear. There are not two 
duality during liberation. ie during spiritual practices jagd inon 
thoughts arise. Moreover, thoughts atise Because. S Me In Te all ideas feciings 
upon us. ? we think them. They d ti ; 
hog Medis power of their own. They gain wc [eerie 
be free. To accept eni UE ney will subside. Deny them, ignore them; you wil 
en win. Note that the mind E mE e AD tog op life vona 
this. All thoughts fanction only when ike T-thou me RETE sleep sione 
is not there, the world, the mind and thought is there. When the T-thought 
the mind is quiet or dis and the body don't exist. Anyone can observe that 
wakes. Thi Isappears when one is deep asleep! 
back to: IS means that the ‘I’-thought dai p.asleeply; only to Sppe whens 
dins S Pome of rising. See etas ENS 1 a se Bolle tie eer 
oneself. „This ‘I’-thought is the only clue one has 
See MundU 
ndUp 2.2.9, ‘The k 
aa fetter here the fea Si the heart is cut'; KaUp 2.3.15, "When all the 
an p 7.26.2, ‘There is release fro Ski. then a moral becomes immortal; 
ee V. 342, 343, 355. 358. 361 mis the knots of the heart. 
» 261, 363-67, 376, 408-11, and 474 on samādbi. 


ajūāna-hrdaya-granther = 

destroyed; tādā then, 5 pees knot of ignorance; nisssesa-vilayas = completely 

ee absorption of Dem samādhinā'vikalpena = by means of impartite 
ght of, direct experience of the iondial self t yadad:vaitütmi va a M ko 


tvam abam idam-i y oša 
am-itīyani kalbanā ddhi-d 
! t albanā b -dosa 
prabhavati paramatmanyadvaye Ud a 
. 


ae avasya sarvo vikalpo 
upagacchet vastu-tattudvadbrtya 135.5 l| 
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2 sginations of difference such as ‘you’, ‘I’, and ‘thi 
xem Self duc to impurities of the mind. When this sh 


the intellect in That, all these imaginations will va 
apprehended. 


S arise in the qualityless, non-dual' 
shines forth in one-pointed absorption of 
nish because the Reality has been firmly 


see V. 342, 343, 354, 358, 361, 363—67, 376, 408-11, and 474 on samādbi. 


wam = you; aham = l’; idam = this; buddhi-dosat = impurities of the mind; prabhavati 
= arise; paramatmanyadvaye nirvisese = qualityless non-dual supreme Self sarvo 
vikalpo = all doubts, imaginations; upagacchet = will attain; vastu-tattvāvadhrtyā = 
frm apprehension Of the reality, of the real nature of the Self. X 


šānto dantah param-uparatab ksanti-yuktah samadbiri 
kurvan nityam kalayati yatil svasya sarvatma-bhavam | 
tenāvidyā-timira-janitān sādhu dagdhvā vikalpan 
brahmākrtyā nivasati sukbam niskriyo nirvikalpab (3561! 


Possessing tranquillity, self-control, pérfectly with-drawn from all external activity, steadfast 
in forbearance, always being onc-pointedly absorbed, a spiritual aspirant experiences oneness 
with everything. By these means, completely burning all wrong ideas caused by thé darkness of 
ignorance, such a one remains in the blissful state of the Absolute, actionless and frce from 
imaginations. 


See BrhUp 4.4.23, *. . . having become calm, self-controlled, withdrawn, patient, and 
collected sees the Self in one's own self, sees all in the Self.” 
See SvetUp 6.19, ‘actionless’ (niskriyar). 


šānto = peace, tranquillity; dantah = self-control, restraint; param-uparatah = perfect 
power to ensure that the senses may not once again be tempted towards worldly 
objects; ksanti-yuktah = enduring the dualities with fortitude; samadhim = one-pointed 
absorption of the intellect in That; yatih = spiritual aspirant, renunciant; svasya 
sarvātma-bhāvam = experiencing oneness or aloneness with everything; tenavidya = 
by that ignorance; timira = darkness, obscuration; vikalpan brahmakrtya nivasati 
sukharh niskriyo nirvikalpah = actionless and free from imaginations, doubts, such a 
one remains, lives, in the blissful state of the Absolute. 


samāhitā yc pravilāpya bálryam 
iradi cetal, svam-abam cid-ātmani | 
a eva muktà bhava-pasa-bandhaih 


_nānye tu paroksya-kathabhidhayinah 13571 


f worldly life who merge the external things such 


They alone are free from the binding noosc 0 f the Self; never others 


as the car and so on, the mind, and one's ego in the pure consciousness 0 
who merely talk of a thing not experienced by them. 


: IS One thing to talk of the Self; it is quite another to be free Bee some | 
ap 6.12, ‘Not by speech, not by the mind, not by sight can 


Vict mee | 
See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1-4-17; AitUp 1.1.1. 
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-hita = held together, combined, one who has collected his thought together. 
des persons; pravilāpya = apart from; bahyarn šrotrādi = external things Es 
the ear and so on; cetah = the mind; svam-aham = one’s ego; ta eva = they only; 
mukta = are freed; bhava-pasa-bandhaih = from the binding noose of worldly life: 
nānye tu = not others at all; paroksya-kathabhidhayinah = those who merely speak of 


a thing not experienced by them. 


upādbi-yogāt svayam-evd bhidyate- 
copadhyapohe svayan-eva kevalal | 
tasmad-upadheb vilayaya vidvan 

vaset sada ‘halpa-samadhi-nisthaya 135811 


By association with limiting adjuncts, onc thinks oneself different. When the limiting adjuncts 
are removed, one remains alone. Thercfore, the wisc should remain forever established in onc- 
pointed absorption of the intellect in That for the dissolution of the limiting adjuncts. 


See KaUp 4.10, ‘From death to death he goes, who sees here any kind of diversity’. 
Gee V. 342, 343, 354, 355, 361, 363-67, 376, 408-11, and 474 on samādhi. 


upādhi-yogāt = by association with limiting adjuncts; upadhya-pohe = removal of the 
limiting adjuncts; kevalah = totally alone; vilayaya = dissolution, disappearance, death, 
destruction; vidvan = the wise; vaset sada’kalpa-samadhi-nisthaya = remain forever 
established in one-pointed absorption of the intellect in That. 


sati sakto naro yati sad-bhavari byeka-nisthaya | 
kitako bhramaram dhyāyan bhramaratvāya kalpate (3591 


A person one-pointedly fixed on the Real, becomes the Real. The worm, intently contemplating 
the bce, becomes that bee. | 


To illustrate this idea, the oft-quoted example of a pupa meditating upon a wasp IS 
given. Thinking of the Self, one becomes the Self. 

Compare KaUp 6.17, ‘One should draw him out of the body with determination 
like a reed from the grass sheath.’ 


Sati = Reality, the Real; sakto = fixed; naro = a person; yāti sad-bhavam = becomes 
the Real; hi = (indicates certainly); eka-nisthaya = one-pointed fixing, establishing; 
kitako = a small worm, pupa; bhramarari = bee; dhyāyan = contemplating, meditating, 


kriyāntarāsaktin-apāsya kītako 

dhyayan alitvam hyali-bhavam rccbati 
tathaiva yogi paramátma-tattvari 
dhyātvā samāyāti tad-eka-nistbaya 136011 


Just as the worm, by givin rā p ‘oo but the bees 

: g up every other activity and thinking of nothing but : 

becomes that bec, so too, the spiri : : ; » Reality that 1 
, , the spiritual - lating the Reality 

the Supreme Self, becomes That. Be eepiragh: one:polntedly oa 


es’ (yat bha vo 


Compare the oft- Also sce 
so 


tat bhāvasi) and 
PrasnaUp 3.10. 


-quoted phrascs, *As one thinks, so one becom 
As the mind, so the person’ (mana eva manugyanan). 


e _— oe o eee Oe - 
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kriyāntarāsaktim-apāsya = by giving up every other activity; 
- meditating; alitvam = bee; hi = (indicates certainty); 
yogi = spiritual aspirant; paramatma-tattvarn = the re 


ity; kitako = worm; dhyāyan 
ali-bhāvam = becomes the bee; 
ality that is the supreme Self. 


ativa süksmam paramatma-tattvam 

na sthūla-drstyā pratipattum-arhati | 
samādhinā'tyanta-susūksma-vrttyā 

jūātavyam āryair ati-Suddha-buddhibhih 13611 


The Truth that is the supreme Self is very subtle. It cannot be perceived by the gross, externally 
oriented mind. It is only accessible in one-pointed absorption of the intellect in That, to noble 
individuals of extremely pure intellect, through extraordinarily subtle mental states. 


See KaUp 1.3.12, *The Self, though hidden in all beings, does not shine forth but can 
be seen by the seers of the subtle through their sharp intellect’ (... dr$yate tvagryayā 
buddbyà sitksmadarsibbib). Also KaUp 6.9, "His appearance is beyond the range of 
sight; no one can see him with his sight; within the heart, with insight, with thought, 
has he been contemplated; those who know this become immortal." 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 362-63, 367, 370-71, 384, 
and 408 for purification of the mind. 

See V. 342, 343, 354, 355, 358, 363-67, 376, 408-11, and 474 on samādhi. 


atīva süksmarh = very subtle; paramātma-tattvarh — che truth that is the supreme Self; 
na sthūla-drstyā = not perceived by the gross; samādhinā. = one-pointed absorption 
of the intellect in That; atyanta-susūksma-vrttyā = very subtle mental modifications; 
āryair = great people, noble ones; ati-Suddha-buddhibhih = by people of very pure 
intellects. 


yathd suvarnant puta-páka-sodbitarii 
tyaktvā malam svatma-gunam samrcchati 
tatha manab sattva-rajas-tamo-malam 
dhydnena sanityajya sameti tattvam 1362 


Just as gold, when heated in a fire, gives up its impurities and is restored to its own hem 
so too does the mind, through meditation, shed the impuritics, sattva, rajas, and tamas, an 
attain the Real. 


Gold is already gold. Nothing need be added to gold to make it so. All that need be 
done is to dd itin a crucible and remove the dross which covers its purity. Likewise 
the Self is innately pure. 

See BG 14.20. 5 he embodied one having transcended these three S s 
of which the body is evolved, is freed from birth, death, decay, pain, and atta 
immortality.’ 


- "vrttyā) point to the fact that there 
gest veel as the ordinary menta 


th. It is not this lower mind which can or will 


i ecessity of purifying the 
experience the Self. Thus, in order to experience the Self, there is the necessity aum instrument 


d are removed is not clear. 


visphürtir ayatnatah sy 
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208 
See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361, 363, 367, 370-71, 384, 


"and 408 for purification of the mind. 


suvarnam = gold; putapaka = a method of wrapping a thing, covering it with clay and 
then heating it in a fire; Sodhitam = purified, refined; tyaktva malar Svatma-gunam 
samrcchati = gold, giving up its impurities, attains its real nature of brightness: 
manah = mind; sattva-rajas-tamo-malam = taints or impurities of sattva, rajas, and 
tamas; dhyanena = through meditation 


niraniurābbyāsa-vašāt tad-itihant 

pakvar mano brahmaņi liyate yada | 
tadā samādhih sa vikalpa-varjitab 
svato'dvayānanda-rusāmibhāvākāļ |363 


. When thc mind, thus purificd by uninterrupted, continuous practice, merges in the Absolute, 


the state of onc-pointed absorption of the intellect in That arises, free from imaginations and in 
which there is the experience of the nectar of non-dual' bliss. 


The TaittUp declares thar *the Absolute is nečtar”. 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-62, 367, 370-71, 384, 
and 408 for purification of the mind. 

See V. 342, 343, 354, 355, 358, 361, 364-67, 376, 408-11, and 474 on samadhi. 


nirantarābhyāsa = uninterrupted, continuous; pakvam = purified; mano = mind; . 


brahmaņi liyate = merges in the Absolute; samadhih = one-pointed absorption of the 
intellect in That; vikalpa-varjitah = free from imaginations, fancies; rasanu-bhavakah 
= experience of nectar, elixir, essence; advayānanda = non-dual bliss. 


sūmādhinānena.samasta-vāsanā 
granther vināšo 'khila-karma-nāšab | 
antar-babib sarvata eva sarvadā 
svarūpa-visphūrtir ayatnatab syāt 13641 


By this one-pointed absorption of the intellect in That, the knots of all residual impressions and 


the results of all actions arc destroyed. One's own nature, within and without, everywhere and. . 


always, will, without cffort, spontancously arisc. 


see MuņdUp 2.2.9, ‘The knot of the heart is cut’ (bhidyate brdaya granthis); KaUp 
2.3.15, "When all the knots that here fetter the wee aré E then a mora 
ST immortal’; ChānUp 7.26.2, ‘There is release from all the knots of the heart’. 
2 „354, 424, and 559 on knots of the heart. 
ce V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samadhi. 


iunt by Ns one-pointed absorption of the intellect in That; uc 
Te A le pets of all residual impressions; vināša = totally destr Bi. 
and without, inside. = destruction of the results of all actions; antar-bahih = wit 4 
i » Inside and outside; sarvata eva sarvadā = everywhere and always; svarupa 
at = one’s own nature will spontancously arise without effort. 


pets 
See ChanUp 6.2.1; BrhUp 1.4.17: AitUp 1.1.1. 


— I 


LLL 
= ms mmm 


om RE V 000 Lj p 


Crown Jewel of Discrimination 
209 
sruteb Sata-gunam vidyān mananari mananād-api | 
iidbidbydsam laksagunam anantari nirvikalpakam 36511 


Reflection! is a hundred times supcrior to hearing; 
supcrior to reflection; impartite one-pointed absorp 
superior to all. 


meditation is a hundred thousand times 
tion of the intellect in That is infinitely 


See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11. and 474 on samadhi. 
šruteh = hearing; $ata = one-hundred; mananam = refl 
nidhidhyasam = meditation, contemplation, profound and 
nirvikalpakam = impartite. 


ection, consideration; 
repeated meditation; 


nirvikalpaka-samādbinā sphutam 
brabma-tattvam-avagamyate dbruvam | 
nanyayathd calatayá manogateb 
pratyayántara-vimisritdm bhavet |3661 


By impartite one-pointed absorption of the intellect in That, the Truth that is the Absolute 
is clearly and definitely realized, but not otherwise, for then, the mind, being unsteady, will 
become mixed with other modifications. 


Nirvikalpa samadhi is a one-pointed impartite absorption in That, the Self. 
See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādhi. 


nirvikalpaka-samādhinā = impartite one-pointed absroption of the intellect in 
That; sphutarn = clearly; dhruvam = surely; nānyayathā = not-otherwise, it is not 
understood; calataya mano-gateh = mind, being unsteady; pratyayāntara-vimišritam 
bhavet = will become mixed with other modifications. 


atah samadhatsva yatendriyas-san 
nirantaram šānta-manāb pratici 
vidhbvamsasya dhvantam-anadyavidyaya 
krtani sad ekatva-vilokanena 13671 


Therefore, remain in one-pointed absorption of the intellect in That, with the sense ee cons 
trolled, with a tranquil mind ever turned within, and, through the realization of your identity 
with the Absolute, destroy the darkness of beginningless ignorance. 


See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 370-71, 384, and 408 


or purification of the mind. ; 
See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on witness. 


samadhatsva — one-pointed absorption of the intellect in That; us eee 
nirantaram = uninterrupted, perpetually; šānta-manāh = tranqui? min ice eadielatva 
= destroy; dhvāntam = darkness; anādyavidyayā = beginningless KAS : 

= oneness, identity with the Real; vilokanena = observe, contemptate. 


RAS : | hinkin 
' . See BrhUp 2.4:5; 4.5.6, ‘Verily, Maitreyi, by the seeing of, byth Eus ASA a 
of, by the understanding of the Self, all this is known’; also BrhUp 4-3-6- 

on ‘hearing, reflection, meditation". 
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yogasya prathamam dvaram van-nirocho "parigrabab | 
nirāšā ca nirihd ca nityam-ekanta-silatà 136811 

The first doorways to union arc silence, non-possession, freedom from desires, freedom from 
action, and always living by oneself. 


The Self is within. Thus, silence is the door to the heart-cave. Keep quiet and realize 
that Self which is within. See verse 309 on silence. 


dU TA ees Moe 
yogasya = to union; prathamarn dvaram = first, initial entrance, doorways; van- 
nirodha = cessation of speech, silence; aparigrahah = non-possession; nirāšā = 
freedom from desires; nirīhā = cessation of actions; nityam-ekānta-šīlatā = always 
living alone. ' 


ékanta-sthitir-indriyoparamane betur damas cetasab 

samrodhe karanam šamena vilayam yayad aham-vasand | 
tenānanda-rasānubhūtir-acalā brahmi sada yoginab 
tasmdc-citta-nirodha eva satatam kāryah prayatnat muneb 136911 


Living alone is the means to self-control, the stilling the activities of the sense organs. This leads 
to the control of the mind. By controlling the mind, the tendencies of the ego are destroycd. 
This gives the spiritual aspirant an eternal, immovable, unbroken realization of the bliss of the 
Absolute. Hence, the spiritual aspirant should always strive to control the mind with singlepointed 
effort. 


See BG 2.60, ‘The excited senses impetuously carry away the mind of even a wise 
man striving for perfection’. 


ekanta-sthitir = living alone, living in an uninhabited place; indriyo-paramane = stilling 
the activities of the sense organs; hetur = means, cause; dama = self-control, control 
of the sense organs, restraint; cetasah = mind, consciousness; sarnrodhe karanam = 
cause of tendencies, limitations, restrictions; šamena = ceases, extinguished; vilayam 
= Cause to disappear, be destroyed; aharh-vāsanā = tendencies of the ego; acala = 


immovable; sada = always; yoginah = spiritual aspirant; citta-nirodha = cessation O 
the mind; muneh = the wise. 


vācam niyacchatmani tam niyaccha 
buddhau dhiyam yaccha ca buddhi-saksini | 
tari capi pūrņātmani nirvikalpe $ 
vilapya santira paramam bhajasva |3701 


AEE speech in the mind; restrain that in the intellect; restrain the intellect in the witness of 
intellect; and merging that also in the infinite absolute Self, attain supreme peace 


UP eae ‘The wise should restrain speech in the mind’. 

as th bie p 1.18 on witness: ‘In the three states of consciousness whatever appears 

tlie cM ject of enjoyment or the enjoyer or the enjoyment, | am different from them, 

212 NC 7219. 223. oa the eternal Siva’ (sāksī); See V. 101, 127, 137, 1 
3 9 3 ; : 70, 2 ` . 

references to witness (sāksī). 95, 352, 381, 384, 495, 506, 507, an 


1x V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 371, 38% and 


408 for purification of the mind. 
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vācarh = speech; ātmani = in the mind; niyaccha = restrain, control; buddhau = 
intellect; dhiyam = mind; buddhi-saksini = witness of the intellect; šāntirn paramarn 
bhajasva = attaining supreme peace. | 


deha-pranendriya-mano-buddhyadibhir upādhibhib | 
yair yair vrticl samáyogab tat-tad bhāvo'sya yoginab 3711 


A spiritual aspirant's mind is modified and transformed into, as it were, 
association with the various limiting adjuncts: the body, vital airs, 
and so on. 


according. to its 
sense organs, mind, intellect, 


Whatever the mind associates with, it takes on those characteristics, just as a pure 
crystal takes on the color of its surrounding objects or as a pure cloth and so on. 

See V. 11, 138, 150, 177—78, 183, 276—77, 315, 336, 361-63, 367, 370, 384, and 
408 for purification of the mind. a : 

e. 

deha = body; pranendriya = vital airs and sense organs; mano-buddhyadibhir = mind, 
intellect, and so on; upādhibhih = limiting adjuncts; samāyogah = connection with, 
association; yoginah = spiritual aspirant. 


tan-nivrityā muneh samyak sarvoparamanam sukbam | 
sandršyate sadáananda-rasanubbava-viplavab 37211 


When this is stopped, the wise easily detaches ‘from everything and is seen immersed in a 
nectarine experience of everlasting bliss. 


Here, ‘this’ means the association with thoughts, sense objects, and so on. 


nivrttyà = cessation, withdrawal; muneh = the wise; samyak sarvopara-manam = eas- 
ily detaches from everything; sandršyate = seen; sadānanda-rasānubhava = nectarine 
experience of eternal bliss; viplavah = immersed in, full of. 


antas-tyāgo bahis-tyāgo viraktasyaiva yujyate | 
tyajatyantar babib-sangam viraktas-tu mumuksayā 1373] 


Only a detached person possesses both internal and external detachment. For the sake of 
liberation, only a detached person gives up both internal and external attachments. 


Again and again there is the prerequisite of detachment prescribed for the earnest 
seeker of liberation. See V. 9, 17, and 21 for detachment. 


- . i i - i by a = l 
antas-tyāgo = internal dispassion, detachment, renunciation; bahis-tyāgo E Eom 
detachment, renunciation; viraktasyaiva = only a detached person; yulyate pne 

ahih-sangam = gives up both internal and external attachments, associations; 
mumuksaya = for the sake of liberation. 


babis-tu visayaib sangam tatbàntar-abam-adibbib | 
Uirakta eva šaknoti tyaktum brahmaņi nisthital W374 | 

i i ‘renounce external 
Being firmly established in the Absolute, a detached person alone is able to ren 
attachment to sense objects as well as internal attachment to egoism. 


i 
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See V. 9, 17, 21 for detachment 


bahis-tu visayaih s^ngam = association with external sense objects; āntara = internal: 

3 v . E a = " m . $ z idis 
aham-ādibhih = egoism; virakta = renounce, give up; brahmani nisthitah =-estah- 
lished in the Absolute. 


vatragya-bodhau purugasya paksivat 
paksau vijānībi vicakasana tvan | 
vimukti-saudbagrataladhirohanam 
tablryant vind nànyatarena siddhyati 137511 


O learned onc, know that à Quien and wisdom are like the two wings of a bird. The ascent 
to the top story of the mansion of liberation cannot be gained by cither of them individually. 


S -D 
It is declared that not by'dgtachment alone nor by wisdom alone is liberation achieved. 
The analogy given is apt, fora bird cannot fly high into the sky without using both 
wings. | 
Compare the use of this analogy to make a different point in MundUp 3.1.1, *Two 
birds, companions always united, cling to the self-same tree. Of these two, one eats 
the sweet fruit and the other looks on without eating.’ | 


vairagya-bodhau = detachment and wisdom; paksivat = as of a bird (the suffix vat 
is used for a simile meaning ‘like’); paksau vijānīhi = know to be the two wings; 
vicakasana = O learned one; vimukti-saudhagra-taladhirohanam = ascending to the 
top story of the mansion of liberation; tabhyam vina = without these two together; 
nānyatareņa = not otherwise; siddhyati = gained, obtained, accomplished. 


atyanta-vairdgyavatah samadhib 
samabitasyaiva drdba-prabodbab | 
prabuddha-tattvasya bi bandba-muktib 
muktātmano nitya-sukbanubbütib 1376 


uir a person of intense detachment can attain onc-pointed absorption of the intellect in 
at. Only a person in one-pointed absorption has firm knowledge born of realization. Only a 


person who has realized the Truth is liberated from bondage. Only a person who is frec 
experiences eternal bliss. 


Samadhi is a one-pointed absorption in That. S 342. 343. 354, 355, 358, 361, 
363-67, 408-11, and 474 on E HET at. See V. 342; 343, 354, 255, 


atyanta-vairagyavatah = only a person of intense, very great, perpetual detachment, 


samādhih = one-pointed absorpti i i ahi iva = to that 
: i ption of the intellect in That; samahitasyaiva = to tna 
person alone whose mind is fixed on That; drdha-prabodhah = firm knowledge; 


prabuddha-tattvasya = he by whom the truth has been realized; bandha-muktih = 


freedom from bondage; nitya-sukhanubhütih — experiences eternal bliss. 


AR ss 
E Shade oe ae asya; janakanı pasyami vasyatmanab 
mise ad ma- odha-sahitani svārājya-sāmrājya-dhuk | 
erica Ja ra-mukti-yuvatel yasmāt tvam-asmat parari 
Prhaya sadatmani sada prajnam kuru $reyase 3771 





= Oe Fe eel E S ^e 


S2 ss JU) MEE e e qw. We Mu rA mm mh Lon 





| l : | | i T. Crown Jewel of Discrimination 213 


For a person of self-control, I find no better producer of bliss than detachment and if that is 


, . combined with the realization of the supremely pure Self, there arises soverei ithi 
without. This is the door to the enjoyment of that everlasting state kinas puc zd 

, - therefore, you seck the highest spiritual good, cultivate inner and outer detachment and as : 
iy — fix your mind on the:eternal Self. and always 

A i Detachment is the doorway to liberation and realization of the Self is its fruit. 


" vairügyàn = detachment; na param sukhasya = no greater bliss; vašvātma hz 
person of self-contral; Suddhatarātma-bodha = realization of rhe Spree? naire Self; 
svārājya-sāmrājya = sovereignty within and without; dvaram = door. i 


asam chindhi visopamesu visayesvesaiva mrtyob srtib 
tyaktvā jati-kulasramesvabbimatint muūcāti-dūrāt kriyāb | 
. dehadavasati tyajātma-dhisaņāti prajnam kurusvātmani 
P tvam drastāsy'amalo'si nirdvaya-param-brabmasi yad vastutah (3781 


|. Sever your desire for sense objects, for they arc like poison, the way to death. Renounce caste, 

| family, and stages of life, abandoning from a great distance actions prompted by them. Renounce 
your identification of the idea of individuality, with the body, and so on, which are unrcal and 
establish your mind on the Self. For, you are really the scer, pure, the non-dual Absolute. 


that bind thee down, Of shining gold or darker baser ore. Love, hate, good, bad and 
all the dual throng. Know, slave is slave caressed or whipped not free for fetters, 
though of gold, are not less strong to bind. They know nor truth who dream such 

-' vacant dreams as father, mother, children, wife and friend. The sexless Self, whose 

. father He? whose child? whose friend? Whose foe is He who is but One? The Self is 
all in all, none else exists, and That thou art. Where seekest thou that Freedom friend, 
this world nor that can give. In books and temples vain thy search. Thine only in the 
hand that holds the rope that drags thee on. Then cease lament, let go thy hold. Truth 
never comes where lust and fame and greed of gain reside. No man who thinks of 
woman as his wife can ever perfect be. No woman who thinks of man as her husband 
can ever perfect be. Nor that person who owns the least of things, nor that one whom 
anger chains can ever pass through māyā's gates). 


| : See Swami Vivekananda's poem ‘Song of the Sannyasin' (Strike off thy fetters, bonds 
j 
i 





chindhi = annihilate, destroy, cut off; visopamesu = like poison; visaya = 
sense-objects; mrtyoh = death; srtih = path leading to; tyaktvā = give up, renounce; 
jati-kulasrama = caste, family, stages of life; muūcāti-dūrāt = abandon from a great 
distance; dehadavasati tyajatma-dhisanam = renounce your identification of the s 
of individuality, with the body and so on; prajtiam kurusvātmani = establish the min 


On your Self; tvam drastā = you are the seer; amalo'si = you are pure. 
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laksy e brabmani mānasari drdhataram samsthapya bahyendriyam 
"Va-sthāne vinivesya niscala-tanuscopekssya deha-sthitim | 

E cus rahmāt maikyam upetya tanmayatayā cakhanda-urttyanisam 
es ahmānanda-rasanit pibātmani muda šunyaik kim-anyair bhramab V 
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4 D Establishing the mind firmly on the goal, the Absolute, resting the external niea. "ais 

ee "cspective centers; with your body unmoving, taking no thought for its pana ae i S 

TN Identity of the individual and the Absolute, being onc with it in the i ae OT abate a 

U: UE mind; in the plenitude of your bliss, drink the nectarine bliss of the Absolu | | 
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manasam = mind; drdha = fixed, firm, established, certain, sure; sarhsthāpya = to 
stand together, abiding with, resting n; bahyen-driyam - external sense organs; 
svasthane = standing, abiding in oneself; nigcala = unmoving; tanušcopekssya = 
making thin, taking no thought for its maintenance; dehasthitim = maintaining the 
body; brahmātmai-kyam = identifing the Absolute and the Self; tanmayatayā cakhanda- 
vrttyānišarh = being one with it in the infinite expanse of one's mind; brahmānanda- 
rasam pibātmani = drink the nextarine bliss of the Absolute; mudā = pleasure, joy; 
gunyaih = devoid, empty; bhramah = false. 


¢ 
anátma-cintanari tyaktvā kagmalant dubkba-káranam | 
- .* . - * 
cintavātmānam ànanda-riipam yan-mukti-karanam 138011 


Giving up all thought of the not-self, which is impure, and the cause of suffering, contemplate 
the Self, which is of the nature of bliss, and which leads to liberation. 


anātma-cintanarh tyaktvā = give up, renounce all thought of the not-self; kašmalar = 
which is impure, defective; duhkha-karanam = cause of suffering, unhappiness; 
cintayātmānam ānanda-rūpam = contemplate the Self which is of the nature of bliss; 
yan-mukti-kāraņam = which leads to liberation. 


esa svayant-jyotir ašesa-sāksī 
vijūāna-košo vilasatyajasram | 

laksyam vidbayainam asad-vilaksanam 
akhanda-urttyatmatayanubhavaya 138 11 


This is self-luminous, the witness of everything, ever shining in the sheath of the intellect. Rest 
your mind on that which is other than the unreal; experience it yourself as impartite unlimited 
consciousness. 


See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 
270, 295, 352, 370, 384, 495, 506, 507, and 552 for references to witness (sāksī). 


esa = this (Self); svayam-jyotir = self-luminous; ašesa-sāksī = witness of everything; 
vijnana-kosa = sheath of the intellect; vilasati = ever-shining, fully shines; vidhayainam 
= resting your mind; asad-vilaksanam = other than the unreal; akhanda-vrttyatmata- 
yanubhavaya = experience, realize it yourself, nature, as unlimited consciousness. 


etam-acchinnayā vrityā pratyayāntara-šūnyayā | 
ullekbayan vijānīyāt sva-svarūpatayā sphutam 1138211 


One should clearly realize this as one' . ME nor 
any thoughts to the contrary. e's own true nature, continuously contemplating it W! 


KERN ore Uf act ullekhayan = causing to come forth, bringing 
1 = SER 4 O à ; 
sphutam = clearly. should know, realize; sva-svarūpatayā = one's own true nature 


atratmatvam drdbi-kurvan aham-ddi j 
dtr ? drdbī -ddisu santya 
udāsīnatayā tesu tisthed ghatapatādivat 1383 T | 


Becoming convinced of one's identi F ] 
| i tification with the Self and renouncing it in the ego and 50 0% 
one should remain indifferent to them as with the case of a pot, doth. and so Bi 
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A pot, cloth, and so on are one's possessions. They belong to one and never for 
minute does One mistake them for oneself, Likewise with the body, one should reali : 
that it belongs to one, is one's possession, and is not one's true Self. É 
From another angle, one often fails to distinguish a pot from the clay it is 
osed of, or a piece of cloth from the threads it is formed of A 


. One should rema; 
a " v ain 
indifferent to the various names and forms an object takes and pay attention to its 
essence. : 


atrātmatvarh = the sense of one's true nature; drdhī-kurvan = c 
convinced; aham-ādisu = cgo and so On; santyajan = rejecting, 
= indifferent; ghata-patādivat = pot, cloth, and so on. 


onvinced of, firmly 
renouncing; udāsīnatayā 


visuddbam-antabkaranam svarūpe 

nivesya sáksinyavabodba-mátre | 

sanaib šanair nišcalatām-tpānayan 
pürnam-svam-evánu-vilokayet tatah 38411 


Resting the purified inner organ in one's true Self, the witness consciousness, knowledge- 
absolute, gradually, little by little, attain a state of complete stillness. Then, one should continu- 
. ously experience the state of fullness. 


See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 495, 
306, 507, and 552 for references to witness (sāksī). See KaivUp 1.18 on witness. 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, and 
408 for purification of the mind. 


visuddham = purified; antahkaranam = inner organ; svarüpe = one's own Self; nivesya 
= resting, dwelling, establishing; saksin = witness; Sanaih šanair niscalatam-upanayan 
= gradually, little by little, attain a state of complete stillness; pürnam = fullness, 
completeness. 


dehendriya-prana-mano 'bam-ādibhib 
svājūāna-kļptair akbilair upādhibbib | 
vimuktam ātmānam akhaņda-rūpam 
Purnam mabákasam ivāvalokayet 1385 Il 


Realize the Self as full, like the all-pervading space, free from all limiting adjuncts such a: the 
body, the sense organs, the vital airs, the mind, egoism and so on, which are projections due to 
one’s ignorance. ` 


That is full and complete; this is full and complete. The full comes out of the full. 
aking the full formen the full itself remains full and complete.’ See also 
undUp 2.2.11; ChanUp 6.2.1; BrhUp 3.4.19. 


dehendriya = ana- 
“ndriya = body and sense organs; prana-mano ādīb 
“b0ism, and so on; upadhibhih vimuktātu = free from limiting adjuncts; 
tupam = unlimited nature; purnam = full; mahākāšam = great space- 


, ādibhih = vital airs,:mind, 
hae adie a akhanda- 


štatā kalaša-kusūla-sūci-muklyaib 
„ganam upadbi-satair vimuktam ekam | 
un na vividhar tathaiva suddham 
m abamadi-vimuktam ekam-eva 13861 
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Space, divested of hundreds of limiting adjuncts such as a pot, a jar, a receptacle for grain, the 
cyc of a needle, and so on, is one and not diverse. So, too, the supremely pure Self is one only, 
when divested of limiting adjuncts such as egoism, and so on. 


See V. 136, 289, 383, 451, and 566 on space in a pot. 
Sec V. 119, 164, 220-21, and 289 on pratibimbavāda. 


e 


ghata = pot; kalasa = jar; kusüla = storehouse of grains, grainery; süci-mukhyaih = 
eye of a needle; gaganam = space, sky; upadhi-satair vimuktam = freed from, divested 
cf hundreds of limiting adjuncts; ekam = one; Suddham = pure; param = supreme; 
ahamadi-vimuktam = free from egoism, etc; ekam-eva = one only. 


brabmádi-stamba-paryantà mrsā-mātrā upādbayab | 
tata pitrnam svam-atmanam pasyed ekātmanā sthitam 138711 


All limiting adjuncts, from the Creator down to a minute worm, arc unreal. Therefore, one 
should realize one’s essential nature as solely existent and complete. 


Brahmā is the Lord of the fourteen worlds and creator of the universe, according 
to Indian thought; one of the purāņic Indian trinity comprised of Brahmā, Visņu, 
and Šiva. 


brahmādi = Lord Brahmā, the Creator; stamba = tiny worm; paryantā = down to, 
ending with; mrsā = false, unreal, merely imagined; upadhayah = limiting adjuncts; 
purnam = full, complete; svamātmānam = one’s essential nature; ekātmanā = one, 
sole existence. 


yatra bhrāntyā kalpitam tad viveke 
tat-tan-matrant naiva tasmād vibbinnam | 
bhrānter nase bhāti-drstāhi-tattvani 

rajjus tasmad višvamātma-svarūpan |1388 


That in which something is imagined to exist through crror is, upon discrimination, not differ- 
ent from that something. When the delusion vanishes, the snake perceived through the error 
vanislies, and the rope appears as the Truth. Similarly, the entire universe is, in reality, the Self. 


Whenever something is superimposed upon a substratum, the substrarum is what 1S 
real, is what endures. A snake superimposed upon a rope is only a rope. The rope 
endures. In actuality, there never was a snake there, there is not now, and there wil 
not be one there ih the future. It is only a delusion which appears and a delusion 
which vanishes. However, one should note that, without the substratum, the delusion 
would not appear at all. Thus, the substratum is fundamental and persists whether 
the superimposed is there or not. It is said, ‘Destruction of an imagined object leaves 
the substratum behind'. 

When one's dream ceases upon awaking, one's dream universe, along with all of its 
manifold dream objects, vanishes. 


See V. 12, 63, 112, 140, 199, 237, 248, 303, 405, 407, and 550 wherein Sankara 
makes references to a snake. 


hranitya = wandering or roaming about; causing error or confusion; mistaking Sone 
t p for; erroncous perception; kalpitam = imagined; viveke = discrimination; bhran Z 
= delusion; nase = vanishes, is destroyed; drstahi = perceived snake; rajjus = TOP" 
visvam = universe. 
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svayam brahmd svayam visnub svayar-indrah svayam šivab | 
svayam visvam-idam sarvam svasmād-anyan na kiñcana |3891! 


The Self itself is Brahma; the Self itself is Visnu; the Self itself is Indra; the Self itself is Siva; the 
Self itself is all this universe. Nothing exists other than the Self. 


svayarh brahmā visnuh indrah šivah višvam-idari sarvar = the Self is Brahmā, Visnu 
Indra, Siva, all this universe. mee 


antah svayam capi babib svayam ca 
svayam purastāt svayam-eva pascat | 
svayam hy-avācyām svayam apyudicyani 
tathoparistat svayam apyadbastát |3901l 


The Self itself is within and the Self itself is without; the Sclf itself is before and the Self itself is 


behind; the Self itsclf is in the south; the Self itself is in the north; likewise, the Self itself is 
above and below. 


See MundUp 2.2.12, *Verily, the Absolute is this immortal. The Absolute is is in 
front, the Absolute is behind, to the right and to the left. It spreads above and below’ 
(brabmaivedam amrtam purastād brabma, pascad brahma, daksinatas cottarena); 
also see ChanUp, ‘I alone am below; the Self alone is below’ (ahamevadhastat 
atmaivadbastat). 


antah = within; bahih = without; purastāt = before; pa$cat = behind; avācyām = 
south; udīcyārh = north; uparistāt = above; adhastat = below. 


taranga-phena-bhrama-budbudadi 

sarvam svarüpena jalam yathā tatha | 
cid-eva dehādy'ham-antam-ctat 

sarvam cid-evaika-rasam visuddham 1391 1l 


Just as all things in the form of a wave, a whirlpool, a bubble, and so on, are in essence only 
water, similarly, consciousness alone is all this, from the body to the inner organ. All this is 
solcly, pure consciousness. 


The entire ocean is only water. Waves, whirlpools, bubbles, and drops of water are 
only water. They may be distinguished by names and forms but they are only water. 
See ChanUp 6.10, ‘Now, take these rivers, son. The easterly ones flow towards the 
east, and the westerly ones flow towards the west. From the ocean, they merge into 
the very ocean; they become just the ocean.” Also see ChanUp Ch. 6.4, the trans- 
formation is a verbal handle, a name’. Likewise, gold is gold whether in the shape of 
an earring, a bangle, a ring, or a plate. Clay is clay whether in the shape of a pot, a 
mug, or a plate. Ex 

See MundUp 3.2.8, "Just as rivers, as they flow, merge in the ocean giving up Het 
separate names and forms, so the knowing one, freed from separateness arising from 
name and form, attains the luminous supreme Self. 


taranga — to move or wave about; phena = Wave, foam; bhrama 3 whirlpool; 
budbudādi = bubble; svarüpena jalam = are in essence only. water; cid-eva = con 
sciousness alone; cid-evaika-rasam visuddham = all this is solely, pure consciousness. 
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sadevedam sarvam jagad-avagatani ván-manasayob 

sato'nyan-nāstyeva prakrti-para-sīmni sthitavatab | | 
prthak kini mrtsnayal kalaga-ghata-kumbbhadyavagatam 
vadatyesa bhrantas tvam aham iti māyā-madirayā 13921 


. This entire universe, known through speech and mind, is Existence alone. There is nothing 
other than this Existence for one established beyond the boundary of primordial nature. Arc 
the jar, the pot, the vase, and so on, known to be other than clay? It is the deluded person, 
drunk with the wine of illusion, who speaks of ‘I’ and ‘you’. 


See ChanUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay.’ See V. 192, 230-31, and 253 on clay. 


sarvam = all, entire; jagad = universe; avagatam = known, conceived, under-stood; 
vàn-manasayoh = through speech and mind; prakrti-para = beyond primordial nature; 
kalasa-ghata-kumbhadi = jar, pot, vase, etc.; bhranta = error, delusion; tvam = 
you; aham = ‘I’; maya-madiraya = drunk with the wine of illusion. 


kriyā-samabhihāreņa yatra 'anyad-iti šrutib | 
braviti dvaita-rabityam mithyadhyasa-nivrttaye |393 | 


The scripture, beginning with, "Where one sees nothing else, and so on', speaks again and again 
of the absence of duality for the removal of the illusory superimpositions. 


See ChanUp 7.24.1, *Where one sees nothing else, hears nothing else, understands 


nothing else, that is the infinite.' 
See V. 39, 181, 269, 271, 279-86, 307, 407, and 462 on superimposition. 


kriyā-samabhihāreņa = again and again; repetition; dvaita-rahityam = absence of 
duality; mithyādhyāsa-nivrttaye = removal of illusory superimpositions. 


akasavan-nirmala-nirvikalpam 

nissima-nisspandana-nirvikáram | 

antar-babib šūnyam ananyam advayari 
"svayam param brahma kimasti bodbyam 13941 


The supreme Absolute is purc like the sky, impartite, infinite, motionless, changcless, devoid of 
interior or exterior, eternal, non-dual,! one's own Self. What else is there to know? 


akasavan = sky; nirmala = stāinless, pure; nirvikalpam = impartite, unchanging; nissīma 
= endless, infinite; nisspandana = actionless, motionless; nirvikaram = changeless; 
antarbahih šūnyam = devoid of interior or exterior; ananyam = eternal; advayam = 
non:dual; syayam = one's own Self, self-established; param = supreme; brahma = 
Absolute; kimasti bodhyam = what else is there to know? 


vaktavyam kimu vidyate'tra babudha brabmaiva jivab svayam 
brahmaitaj-jaga'atatam nu sakalam brabmadvitiyam šrutib | 
brabmaivabam-iti prabuddha-matayah samtyakta-bahyah 'sphutan 
brahmī-bhūya vasanti santata-cidānandātmanaiva dbruvam I 3951l 


See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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What more nceds to be said? The individual is none other than the Absol is enti 

world, to the minutest atom, is the Absolute. The scripture declares a ATE eu 
without a second." It is indubitable that those who have understood ‘I am the Absolute only’, 


giving up all external attachments, certainly dwell unified in the Absolut i 
Knowledge, and Bliss.* ute as eternal Existence, 


vaktavyam kimu = what more needs to be said; bahudhā = in many w i 
brahmaiva jīvah = the individual is the Absolute; brahmadvitiyam STE 
one without a second; brahmaivāham = I am the Absolute only, alone; arabe ddha: 
mataya = those who have awakened, understood; sarhtyakta-bāhyāķ = giving up 
externals; santata-cidānanda = eternal existence, consciousness, bliss. - 


jahi mala-maya-kose'bam-dhiyottbapitasari 
prasabbam-anila-kalpe lingadebe'pi pašcāt | 
nigama-gadita-kirtim nityamānanda-mūrtin 
svayam-iti pariciya brahma-rūpeņa tistba 139611 


Destroy all desires generated by a sense of ‘I’ in the gross body, which is permeated by filth. 
Then, with great persistence, do the same with the air-like subtle body. Thus, realizing yourself, 
the embodiment of eternal bliss, whose glories the scriptures proclaim, remain as the Absolute. 


The statement, *Brabmaveda brabmaiva bhavati, MundUp 3.2.9 (the knower of 
Brabman becomes Brabman), does not mean a change of state or an attainment. The 
Sanskrit root ‘bhi’ from which ‘bhavati’ (becomes) is derived means both *being' and 
‘becoming’. In the present context it refers to ‘being’. One is what one always has 
bcen. To attain the unattained, action is necessary. But to attain the already attained, 
no action is required. Knowledge of the fact as-it-is will dispel the darkness of ignorance 
which covers it. 


jahi = destroy; mala-maya = permeated, compacted of defects; filth; koše'harn =a 
sense of ‘I’ in the body; utthapita = generated; ašārh = attachment; prasabham = with 
great force; anilakalpe lingadehe = air-like subtle body; nigama = scriptures; nitya- 
mananda-mirtim = embodiment of eternal bliss; brahma-rüpena tistha = remain as 
the Absolute. 


Savakdram yāvad bhajati manujas-tavad-asucib 
barebhyah syat klešo janana-marana-vyadbi-nilayah ! 
yadatmanam suddham kalayati sivakáram-acalari 
tadā tebhyo mukto bhavati bi tadaha šrutir-api 13971 


indivi i i ffcring 
So long as an individual thinks they are of the form of a corpse,‘ they are impure, and su 
will arise from enemies in the form of birth, death, and disease. When they think of pags 
as pure, as the essence of auspiciousness, as immovable, then, assuredly, they become free o 


them. This is also attested to by the scriptures. 


es e 

See ChanUp 6.2.1 (ekam eaqui d ribas 1.4.17; AitUp 1.1.1. 
ChānU 3.14.1 d >| S, ‘All this is t c SO ute d « - s I... " M 
See TaittUp 21. 1, know the Absolute as Existence, Knowledge, Infinirude" (brabmavid . « 


Satyam jndnam anantam brahma). ily this body is mortal’. 
* See scriptural reference, ChanUp 8.12.1; ‘O Indra, verily this bady IS 
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See BrhUp 2.4.6, ‘May the priests/warriors/worlds/gods/ beings/everyone forsake 
anyone who knows themself as different from the Self. All these, priests/warriors/ 
worlds/gods/beings/everyone are all this Self” Also BrhUp 1.4.2, ‘So long as there is 


a second, there is fear.’ 


šavākāram bhajati = thinks of oneself as the form of a corpse; aśucih = impure; 
parebhyah syāt klešo = there will be grief, defilements, from enemies; janana-maraņa- 
vyādhi = birth, death, disease; kalayati = knows, realizes; Suddha = pure; Savakaram 
= essence of auspiciousness; acalariv= immovable. 

svātmanyāropitāšesābhāsa-vastu-nirāsataļ | 
svayanicva param brahma pirnam advayam akriyam 113981 


By the climination of all impure qualities superimposed on oneself, oneself alone remains, as 
the supreme Absolute, complete, non-dual,' and actioríless. 


See ŠvetUp 6.19, *'actionless' (niskriyant). 


svātmani aropita = imagined, superimposed on oneself; aSesabhasa-vastu = all things 
with impure qualities; nirasatah = elimanated, destroyed; pararn brahma = supreme 
Absolute; pürnam = full; advayam = non-dual; akriyam - actionless. 


samābitāyāri sati citta-vrttau 

parātmani brahmaņi nirvikalpe | 

na dréyate kascid-ayam vikalpab 
prajalpa-matrab parisisyate yatah 13991 


When the mental fluctuations are established in the impartite supreme Self, in the Absolute, 
awareness of this phenomenal world is not experienced. What rcmains thereafter is merely a 
matter of meaningless words. 


The definition of Yoga in the YS 2 is, "Yoga is the cessation of the modifications of 
the mind’ (yogas citta vrtti nirodbab). 

See ChānUp 7.1.3, "But, venerable sir, I am only like one knowing the words and 
not a knower of the Self.’ See V. 62, 64—65, and 474 on mere words. 


citta-vrttau = mental fluctuations; paratmani brahmani nirvikalpe — impartite 
supreme Self, the Absolute; na dršyate kaScid-ayam vikalpah = awareness of this 1s 
not experienced; prajalpa = gossip, prattle. 


asatkalpo vikalpo'yam visvam-ityekavastuni | 
nirvikare nirākāre nirvisese bhidā kutah 140011 


This universe, imagined in the one Reality, is an unreal appearance. How can there be any 
difference in that which is changeless, formless, qualityless? 


e arapo = unreal appearance; vikalpo = imagined; ayarh višvam = this universe; 
nirvikare = changeless; nirākāre = formless; nirvišese = qualityless. 


| See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 


Crown Jewel of Discrimination 221 


drastr-daršana-dršyādi-bkāva-šūnyaika-vastuni | r 
nirvikāre nirākāre nirvišese bhidā kutah |1401 i 


The one Reality is devoid of the distinctions of seer, seeing, and ; .H 
difference in that which is changeless, formless, qualityless? seen. How can there be any 


Gee V. 346 on seer/seeing/seen. 


drastr-daršana-dršyādi = seer, seeing, and seen, knower, knowing, known; bhāva- 
sūnyaika = devoid of. 


kalpārnava ivātyanta-paripūrņaika-vastuni | 
nirvikāre nirākāre nirvišese bhidā kutah 1402. 


The one Reality is supremely full like the ocean at the time of the cosmic dissolution. How can 
there be any difference in that which is changeless, formless, qualityless? 


See MundUp 2.2.11, Brahman alone is all this. ChanUp 6.2.1, ‘It is One alone, 
without a second.” BrhUp 4.4.19, ‘In Brabman there is no diversity whatsoever.’ 


kalpārņava = cosmic dissolution; atyanta = excessive, very great, exceedingly full; 
paripūrņaika vastu = belonging to the supremely full ocean. 


tejasīva tamo yatra vilinam bhrānti-kāraņam | 
advitiye pare tattve nirvisese bhidā kutah 14031 


How can there be any difference in the supreme Reality, which is without a second! and 
qualityless, when the cause of delusion is dissolved, like darkness in light? 


When light appears, darkness disappears. When knowledge of the Self arises, ignorance 
is completely and totally destroyed. 


tejasiva tamo = like ignorance, darknesss in light; bhrānti-kāraņam = cause of delusion, 
falsehood, error; advitīye = without a second, non-dual; pare tattve = supreme reality; 
nirvi$ese = qualityless. 


- ehátmake pare tattve bheda-varta katharit vaset | 
susuptau sukha-matrayam bhedab kenavalokitab 114041 


How can there be any talk of difference when the supreme Reality is one only? Who has ever 
experienced difference in the bliss-filled state of deep sleep? 


By definition, the state of deep sleep is devoid of all thoughts, all distinctions, all 
difference. 
See BrhUp. 


= supreme reality; bheda-varta = talk of difference, 


ckatmake = one only; pare Wau sukha-matrayarn = bliss-filled state of deep sleep. 


duality; katham = how; susuptau su 


! See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1-1. 
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na-hyasti visvam para-tattva-bodhat Ls 
sadātmani brabmani nirvikalpe | 

kālatrayc nāpyahirīksito gune 

na-hyambu-bindur mrga-trsnikāyām |405 | 


Even before realization of the supreme reality, the universe docs not cver exist in the impartite, 
ever-existent Absolute. In none of the three periods of time is the scen snake ever existent in the 


ropc, nor do drops of water exist in a mirage. 


The snake does not exist, ever. It didn't exist in the past; it doesn't exist in the present; 

it won't exist in the future. Likewise, there has never been any water in a mirage. As 

the BG says, ‘Negation does not pertain to what is real” (nabhavo vidyate satah). 
See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 407, and 550 wherein Sankara 


makes reference to a snake. 


na-hyasti = ever exists; vivam = universe; para-tattva = supreme reality; bodhat = 
realization; sadātmani brahmani = ever-existent Absolute; nirvikalpe = impartite; 
kalatraye = three periods of time; nāpya-hirīksito = seen snake is non-existent; gune = 
rope; na-hyambu-bindur mrga-trsnikayam = nor do drops of water exist in a mirage. 


māyā-mātram idam dvaitam advaitami paramartbatab | 
iti brute $rutis-saksat susuptavanubhityate |4061 


The scripture itself declares, this duality is only an appearance brought about by maya. The 
absolute Truth is non-duality. This is directly experienced in deep sleep. 


SvetUp 3.10 describes tlie world being created by the wonder-working power of God, 
māyā. See also RV 6.47.18. 

Sec KaivUp, "When everything has merged in the state of dreamless sleep’. 

See ChanUp 8.3.1-3; BrhUp 2.4.14; MundUp 2.2.1; KaUp 2.4.2; Iša 2, 15. 

See V. 67, 110-12, 125, 245, 497, and 574 on maya. 


maya = illusion, that-which-does-not-exist; dvaitam = duality; advaitam = non- 
duality; paramarthatah = absolute truth; brite šrutis = the scripture declares; sāksāt = 
directly; susuptavanu-bhüyate = experienced in decp sleep. ` 


ananyatvam adhisthānād āropyasya nirīksitam | 
panditai rajju-sarpādau vikalpo bbranti-jivanab |4071 


The wise observe that that which is superimposed is not other than the substratum. The 
imagined difference between the rope and the snake, and so on, persists duc to delusion. 


The projection upon a substratum, the snake upon the rope, has no existence apart 
rom the substratum (rope). Never is the snake other than the rope; never is the 
superimposed other than the substratum. Silver is not apart from the shell; the post is 
Hor apart from the post; the mirage is not apart from the desert. Likewise, the worl 
of phenomena cannot exist apart from the Self. One is never apart from the Self and 
ust invoke the Self to even ask, "Where is the Self?" How wonderful! 

ce V. 39, 181, 269, 271, 279-86, 307, 393, and 462 on superimposition. 


See V. 12, 63, 112, 140, 199, 2 on. 
makes reference to a snake. — 37, 248, 303, 388, 405, and 550 wherein Sankara 
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ananyatvam = not other than; adhisthānād = substratum; 
panditai = the wise; rajju-sarpādau = rope-snake; 
bhrānti-jīvanah = subsists, exists, persists by delusio 


m; áropyasya = superimposed; 
vikalpo = imagined difference; 
n, error, falsehood. 


citta-mitlo vikalpo yam cittabhave na kašcana | 
atas cittant samādhehi pratyag-rūpe parātmani 14081 


The mind is the source of this appearance of difference, When the mind does not exist, there 


is nonc. Therefore, stabilize the mind in one-pointed absorption on the innermost supreme 
Self. 


The mind functions only by division. It selects and excludes in or 
distinctions and thus knowledge. When this division does not take de 
diversity. Deep sleep is an obvious instantiation of this. 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, and 
384, for purification of the mind. 

Sec V. 342, 343, 354, 355, 358, 361, 363-67, 376, 409-411, and 474 on samadhi. 


citta-mülo = mind is the root or source; vikalpa = imagined difference, mental construct, 
hallucination; cittabhave = when the mind does not exist; na kašcana = there is none, 
nothing; atah = therefore; citta = mind; samadhehi = one-pointed absorption; pratyag- 
rüpe parātmani = innermost supreme Self. à 
kim-api satata-bodbam kevalānanda-rūpani 

nirupamam ativelari nitya-muktam nirībam | 

niravadhi gaganabham: niskalari nirvikalpam 

brdi kalayati vidvan brahma pitrnam samādbau 1402 Il 


The wise realize in their heart through onc-pointed absorption of the intellect in That the 
all-inclusive Absolute, of the nature of infinite knowledge, pure bliss, incomparable, beyond all 
limitations, ever-frec, without desire, limitless like the sky, indivisible, and impartite. 


Samadhi or meditative enstasis is a state wherein one experiences the non-dual Bliss 
of the Self. i 

For a discussion on ‘no one can ever conceive that they are not; see BSBh 1.1.2. 

MandUp 7 says, "The Self is unseen (adrstam), incapable of being spoken of 
(avyavahāryam), ungraspable (ugrākyam), without any distinctive marks ae sanami), 
unthinkable (acintyam), unnameable (avyapadesyam), the essence of the know ; ee 
of the one Self (ekātma-pratyaya-sāram), that into which the wo E paN 
(prapañcopaśamam), peaceful (šāntam), auspicious (sivam), non-dual (advaitam). 

See RER 2.4.12, ‘limitless mu con eae ony s 

See Sv .19, ‘without parts’ (ztisRaiami .12. Mea 

Sec D du 354, 355.35 8, 361, 363—67, 376, 408-11, and 474 on samādhi. 


satata-bodhari = eternal and infinite knowledge; kd 
ure bliss; nirupamam = incom-parable; aivan pls go j 
all limitations; nitya-muktam = ever-free; niriham al without Ed indivis- 
gaganabham - limitless, without end like the sky; niska AIRE tari brahma 
ible; nirvikalparh = impartite, changeless; hrdi = ett ec on of the intellect 
pūrņam = all-inclusive Absolute; samadhau = one-pointed absorp ate 
in That. 


kim-api = indescribable; 
rüparh = of the nature of p 
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prakrti-vikrti-sinyam bhavanatitabhavam 2 
samarasam asamanam mána-sambandba-düram | 
nigama-vacana-siddbam nityam asmat-prasiddbari 
brdi kalayati vidvān brahma pürnari samādhau 14101 


The wise realize in their heart through one-pointed absorption of the intellect in That the 
all-inclusive Absolute, devoid of the ideas of cause and effect, whose nature is beyond com- 
prehension, homogeneous, incomparable, beyond all canons of knowledge, established by the 
words of the scriptures, and eternally self-established. | 


Sec V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādbi. 


prakrti-vikrti-Sünyam = devoid of any ideas of cause and effect; bhavanatita-bhavam 
= whose nature is beyond comprehension; samarasam = homogencous, of identical 
nature, whose essence is the same; asamanam = beyond compare; mana-sambandha- 
dūram = beyond all canons of knowledge, beyond connection with any means of 
knowledge; nigama-vacana-siddham = established by the words of the scriptures; 
nityam asmat-prasiddham = eternally self-established. 


ajaram amaram astābhavā-vastu-svarūpari 
stimita-salila-rasi-prakhyamakhya-vibinam | 
Samita-guna-vikdram sasvatam $àntam-ekam 

brdi kalayati vidvān brahma pürnam samadhau 411 Il 


The wise realize in their heart through one-pointed absorption of the intellect in That the 
all-inclusive Absolute, which is ever-young, immortal, that whose nature is free from all differ- 
ences, unmoving like a vast expanse of water without waves, nameless, qualityless, changcless, 
eternal, peaceful, one. 


See ChānUp 8.3.4, "This is Brahman, immortal and fearless’. 

See MandUp 7, *. . . neither inside nor outside nor both; unseen (adrstam), can’t be 
spoken of (avyavaharyam), ungraspable (agrabyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadesyam), peaceful (šāntam), 
non-dual (advaitam), auspicious (šivam).” 

See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādhi. 


ajaram = undecaying, ever-young; amaram = immortal, devoid of destruction; 
astabhava-vastu-svariipam = that whose nature is free from all differences; stimita- 
salila-rāši-prakhyam = unmoving like a vast expanse of water without waves; ākhyā- 
vihīnam = without name, nameless; šamita-guņa-vikāram = qualityless and changeless; 
sasvatam = eternal, beginningless; šāntam = peaceful; ekarh = one. 


samahitantabkaranah svarūpe 

vilokayātmānam akhanda-vaibhavam | 
vicchinddhi bandhan bhava-gandha-gandhitam 
yatnena pumstvam saphali-kurusva 412 Il 


With the internal organ firmly col E : ni 
MU y collected, clearly realize your own self in the Self of infinite 
por Cut off the bondage formed by the residual impressions of worldly existence and, with 
rt, make your birth as a human being worthwhile. 
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The purpose of birth is to destroy one's ignorance and realize the Self. 


Compare BG 15.20, ‘Knowing this, a person becomes enligh ndi 
are accomplished'. enlightened and all his duties 


samāhitāntahkaraņah = with the internal organ collected, held t : T 
vilokayātmānam = realize your own self in the Self; skbandi A i 
glory; vicchinddhi = cut off, remove, destroy; bandharh = bonds, ignorance; bhava- 
gandha-gandhitarn = compacted of, formed by the residual impressions of worldly 
existence; yatnena = with effort; pumstvam = human being, individual; saphalī = 
worthwhile, fruitful. 


sarvopadhi-vinir-muktam sac-cid-ànandam advayam | 
bhāvayātmānam ātmasthari: na bhityah kalpase'dbvane 4131 


Mcditate on the Self, existing in you, free of all limiting adjuncts, Existence, Knowledge, Bliss,' 
without a second, and you will never be ensnared in worldly existence again. 


See ChanUp (xa sa punar āvartate); BG 8.15, ‘Having come to Me, great souls are no 
more subject to rebirth, which is transitory and the abode of pain; for they have 
reached the highest perfection.’ 


sarvopādhi-vinir-muktarh = completely free of all limiting adjuncts; sac-cid-anandam 
= Existence, Knowledge, Bliss; advayam = non-dual, without a second; bhavayatmanam 
= meditate on the Self; atmastharn = existing in you; na bhüyah kalpase’dhvane = 
never be ensnared in worldly existence again. 


chayeva pumsab pari-drsyamanam 
ābhāsa-rūpeņa phalānubhūtyā | 
sarīram-ārāt Savavan-nirastam 

punar na sandbatta idari mahātmā (|4141 


Great Ones, by reason of their fruitful realization, never again attach themselves to this body, 
though it is visible as an appearance, like a shadow, when once it has been cast off to a distance 
like a corpse. 


Even as a person is neither attached to their shadow, nor does the shadow nude: 
wetness when exposed to water nor pain and so on, thus does the Great One know 
that their body is other than the Self. 

See V. 165, 431, and 505 on shadow. 


7 MES abhasa-rü = h itis visible like 
chāyeva = like a shadow; paridršyamānam abhasa-rüpena though prr 
an ātipeātātieā phalānubhūtyā = experience Of fruits, results, fruitful Fea 
Sariram = body; šavavan = corpse; punar na = never again; mahatma = great ones; 
great souls. — T 


satata-vimala-bodhananda-ritpam svametya 
tyaja jada-mala-rūpopādkim-etani suditre | 

atha punar-api naiva smaryatam vānta-vastu 
smaraņa-visaya-bhūtarh kalpate kutsandya |1415! 


! See TaittUp 2.1.1 „+... know the Absolute as Existence, Knowledge, Infinitudē”. 
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Realizing your own true nature, eternal, taintless, enlightened, bliss, fling far away this insenti- 
S n MS limiting adjunct that is the body. Then, do not think of it again, for that which has 
been vomited brings only disgust when it is remembered. 


MandUp 7 says, ‘The Self is peaceful (Samiam), auspicious (šivam), non-dual 
(advaitam)." 


satata = eternal; vimala = taintless, pure; bodhananda-rapam = nature of enlightened 
bliss; svametya = attaining your own; sudüre tyaja = fling far off, renounce; jada- 
mala-rupopadhim-etam = this body which is inert, insentient, impure, tainted limiting 
adjunct; punarapi naiva = never again; vanta = vomited; smarana = remembered: 
kutsanaya = causing disgust. 


samitlam-ctam paridāhya vahnau 
sadatmani brabmani nirvikalpe | 

tatab svayam nitya-visuddha-bodha- 
ānandātmanā tisthati vid-varistbab |416 


Burning this body, from its root, in the fire of the unchanging Absolute, the ever-existent Self, 
the greatest of knowers remains firmly established as the eternal, pure, enlightened, and blissful 
Self. 


The fire of knowledge burns all duality to its very root. 
See KaUp 5.13, ‘He is the eternal’. 


samülam-etam paridāhya vahnau = burning this body from its root in the fire; nitya- 
visuddha-bodha-ānandātmanā = eternal, pure, enlightened blissful Self; tisthati = firmly 
established; vid-varisthah = highest of knowers. 


prarabdbasütra-grathitam Sariram 
prayātu và tisthatu goriva srak | 

nd tat punah pašyati tattva-vettā 
ānandātmani brabmani lina-vrttib 1141711 


Let this body, formed by the thread of accumulated past actions, go or remain, like a garland 
tied around the neck of a cow. The knower of Truth does not care for it ever again, for their 
mental modifications are merged in the Absolute, the embodiment of bliss. 


Even as a cow has no attachment to a garland around its neck, so too, there should 
be no attachment to one’s body. 


See V. 280, 289, 446-47, 452. 454-55, 459-64, and 552 on prarabdha karma. 


prarabdha = accumulated past actions, karma-in-action: sütra = thread, rope; Sariram 
n: y; grathitam = strung, tied; prayātu tisthatu va = let it go or remain; goriva = 
IKe a cow; srak = garland; na tat punah pašyati = does not care for it again; tattva- 


vettā = knower of truth; līna vrttih = ificati : d 
| ; una-vrttih = mental modifi 7 absorbe 
destroyed. cations merged into, , 


akhandanandam ātmānani vijnaya sva-svarupatah | 
kim-icchan kasya và betor deham pusnāti tattva-vit |141 sil 
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After realizing the ever-blissful Self as one's very own natu , desiri 
sake, will the knower of Truth nourish the body? nature, desiring what, and for whose 
This passage, ML what and for whose sake' 
Yājūavalkya's teaching to his wife, Maitreyi: ‘Not for the sake of all thi 
for the sake of the Self are things dear” (na vd are sarvasya kāmāya sarah tae 
bhavati, ātmanas tu kāmāya sarvam priyam bhavati). Also see BrhUp 4.5.7. 


; echoes the words of BrhUp 2.4.5, 


akhaņdānandam atmanarh = ever-blissful Self; vijūāya = realizing; sva-svarūpatah = 
one's yery own nature; kim-icchan = desiring which or what; tattva-vit = knower of 
the truth. 


sant-siddhasya phalarit tvetat jivan-muktasya yoginah | 
bahir-antah sadānanda-rasāsvādanam ātmani |419]1l 


The spiritual practitioner who has attained perfection and is liberated-while-living-in-a-body 
tastes the fruit of immortality, bliss eternal, the Self, both internal and external. 


On liberated-while-living see BrhUp 4.4.14; KaUp.2.3.14; MundUp 2.1.10; KenaUp 
2.5; AitUp 2.1.5—6; BrhUpBh. 4.4.6; BG 5.23; BS 3.4.51; BS 4.1-3. 
See V. 72, 318, 429-41, and 552 on liberated-while-living-in-a-body (jivanmukti). 


sam-siddhasya = attained perfection; phalam = fruit, result; jivan-muktasya = one 
liberated-while-living; yoginah = spiritual practitioner; bahir-antah = internal and 
external. 


vairāgyasya phalam bodhah bodhasyo-paratib phalam | 
svānandānubhavāt šāntir esaivoparateh phalam |420 


The fruit of detachment is wisdom; the fruit of wisdom is withdrawal. That leads to the 
experience of the bliss of the Self, which in turn leads to peace. 


See V. 377. 
See V. 9, 17, 21, and 373-74 on detachment. 


vairāgyasya phalarn = tlie fruit of detachment; bodhah = knowledge, wisdom; uparatih 
= once the sense organs have been restricted, the power to ensure that the senses may 
not once again be tempted towards sense objects; svānandānubhavāt = experience o 

the bliss of the Self; šāntir = peace, silence. 


yad uttarottarababhavah pūrva-pūrvam tu nisphalam | 
nivrttib paramā trptib ánando'nupamab svatah 1421 | 


If there is an absence of the latter stages, the prior ones are fruitless. Withdrawal, absolute 
satisfaction, incomparable bliss follow naturally. 

. d f 
Indian thought accepts the law of cause and effect (karma). If there ts an absence o 
causes, then the preceding effects will also be absent. 


s: pūrva.= prior, earlier; 
uttarottarābābhāvah = absence of the subsequent stages P? l 
nisphalam = fenitless, useless; nivrttih = withdrawal, involution, the path of turning 
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away from activity; paramā trptih = absolute, supreme satisfaction; anando'nupamah 
= incomparable bliss; svatah = naturally. 


drsta-dubkbesvanudvegab vidyāyāb prastutam phalam | 
yat-krtam bhrānti-velāyāni nānā-karma jugupsitam | 
pašcān-naro vivekena tat katbarit kartum arhati 114221 


The result of knowledge, after thc dawn of discrimination, will be the turning away from what 
is unreal. Absence of regret over perceived sorrows is the result of delusion. How can a person 
who did various despicable deeds during a state of delusion, do them later? 


A person who does not both regret and cease from despicable deeds is not behaving 
in a noble fashion. A person who is deluded into thinking that there is water in a 
mirage, will strive to obtain it. However, when one knows that it is a mirage, no one 
will continue to possess it. The result of knowledge will destroy one's delusory notions 
and behavior. 


drsta-duhkhesvanudvegah = absence of regret over perceived sorrows; vidyāyāh 
prastutam phalam = pre-eminent fruit of: knowledge; bhrānti = delusion, error; 
nānā-karma = various deeds; jugupsitam = disgusting; pašcān = sunk naro = person; 
viveka = discrimination; arhati = to be able. 


vidyà-phalam syād-asato nivrttib 
praurttir-ajnana-phalam tad-īksitam | 


The fruit of knowledge will be a turning away from what is unreal. Turning towards something 
is the fruit of ignorance. This distinction between one who knows and one who does not know 
is observed in the case of a mirage, and so on. Otherwise, how will the tangible fruit of one 
who knows be able to be withdrawn from the neal? 


vidya-phalarn = fruit of knowledge; syad-asato nivrttih = turning away from what is 
. unreal; pravrttir-ajūāna-phalarh = turning towards something is the fruit of ignorance; 
mrgatrsnikadau = in the mirage, and so on; drsta-phalam = tangible or seen fruit. 


ajnana-hydaya-granther vināšo yady-asesatab | 
anicchor visayab kim nu pravrtteh karanam svatab |4241 


When the knot of ignorance in the heart has been completely destroyed, what cause can there 
be for inducing the wise, who have no desire of their own to satisfy, to turn outwards? 


See MundUp 2.2.9, ‘The knot of the heart is cut’ (bhidyate hrdaya granthi); 
KaUp 2.3.15, *When all the knots that fetter here the heart m cut inde then a 


moral becomes immortal’; ChanUp 7.26.2, ‘There is release from all the knots of the 


ajnana-hrdaya granther — knot of ignorance in the heart. 


vāsanānudayo bhogye vairāgyasya tadavadbib | 
aham-bhdvodayabhavo bodhasya paramavadhib | 
līnavrttair anupattib maryādoparates-tu sā 1425 | 


un ——— nÁ n "— 
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ination of detachment is when residual im 
The Ce Obes of enjoyment. The supreme limit of 
Ais The limit of the withdrawal of the sense organs 
i ave ceased to arise, emerge no more. 


pressions no longer become excited in 
knowledge is the non-arisal of the sense 
is when the mental modifications, which 


The culmination of detachment is when there is no excitement in the mind even in the 

presence of (enticing) sense objects. The culmination of knowledge is when the ‘P no 
rises. 

OSE BG, ‘Even the mental tendencies of such a 

i ized’. 

E Cx 9, 17, 21, and 373-74 on detachment. 


person withdraw when the Supreme 


āsanānudayo = non-springing or non-arisal of residual impressions; bhogye= excite- 
Miet eymen vairāgyasya tadāvadhih = culmination or limit of detachment; aharn- 
bhāvodayābhāvo = non-arisal of the sense of ‘I’; bodhasya paramavadhih = supreme 
limit of knowledge; uparati = withdrawal, once the sense organs have been restricted, 
the power to ensure that the senses may not once again be tempted towards sense 
objects. 


hmākāratayā sadā sthitatayā nirmukta-babyartha-dhib 
Z edils bhaa bhosa kal no nidrāluvad bālavat | 
svapna-ālokita-lokavat jugad-idam pašyan kvacil-labdha-dhib 
aste kašcid ananta-punya-phala-bhug dbanyab sa mānyo bbuvi 4261l 


- Completely freed from all awareness of external sense objects on account of always remaining 


i i i for bodily sustenance, as pro- 
lished in the Absolute; only consuming what is necessary 
Sut by oti like one aslcep or like a child; perceiving this world as one seen in a dream, this 
rare person enjoys infinite merit. Such is to be honored on earth. 


This verse, and the following ones, set forth the characteristics of a person of 
Self-realization. 


"ue E freed; 
sadā sthitatayā = always established in or remaining; pue | 
bāhyārtha-dhīh = external awareness of sense objects; fuco draluvad = like one 
kalano = he whose means of subsistence is provided y o iE world: kašcid = this 
asleep; balavat-like a child; svapna = dreani; jagad-idam = a manyo EINE = such a 
rare person: ananta-punya = infinite merit; aste sa dhanyah s 

blessed one exists on earth praised by all. 


sthitaprajīo yatir-ayam yah sadānandam iine ' 
rabmanyeva vilīnātmā nirvikāro viniskriyab 


i joys eternal bliss, is change- — . 
This spiritual aspirant, whose mind has meg n KR, ET 
less, and free from all activity, is a person esta 


See BG 2.55—68 describing a person of wisdom. - 


readfast wisdom; yatir = 


Sthitaprajfio = one whose mind is established in wisdom, s changeless; viniskriyah 


p aro = 
the spiritual aspirant; sadanandam = eternal bliss; nirvika 
= devoid of all changes, free from activity. 
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brabmatmanoh šodhitayor eka-bhāvāvagāhinī | 
nirvikalpā ca cinmātrā vrttib prajneti kathyate | 
sā sarvadā bbaved- yasya sa jīvanmukta isyate 114281 


That impartite mental modification, which comprehends only the identity of the Absolute and 
the Self after analyzing them, impartite and pure knowledge, is called wise. That person who 
possesses steadfast wisdom is always said to be liberated-while-living-in-a-body. 


In Advaita parlance, "an impartite modal cogition’ (akhaņdākāra-vrtti-jūāna) is the 
liberating knowledge the object of which is the Absolute. This modification is called 
the ultimate modification as it destroys every other type of modification, giving rise to 
the direct perception of the Self and then it also perishes, leaving only the Self. Since 
liberation occurs with the destruction of ignorance, the continuation of the physical 
body is in no way incompatible with it. Since the physical body is not real, its con- 
tinued appearance is of no consequence. The liberated-while-living-in-a-body is one 
who lives in the world but is not of it. Whether such a one has a body or not is of no 
consequence. 

See V. 72, 318, 419, 429-41, and 452 on liberated-while-living-in-a-body 
(jivanmukti). 


Sodhitayor = after analyzing, justifying; nirvikalpa = impartite; ca cinmatra = and 
pure knowledge; vrttih = mental modifications; kathyate = is called; sthitaprajūah = 
steadfast wisdom; ucyate = is said to be; jivanmukta = liberated-while-living. 


yasya sthita bhavet prajūā yasyanando nirantarab | 
prapaiico vismrta-prayab sa jivanmukta isyate 114291 


One is said to be liberated-while-living-in-a-body whose wisdom is firmly established, whose 
bliss is constant, and to whom the world is as a thing forgotten. 


The concept of liberation-while-living (jivanmukti) is certainly one of the most original 
and inspirational ideas that India has contributed to the world. Of all the Indian 
philosophical systems which propound this concept of jivanmukti, Advaita Vedanta 
is unique in that it is the only school which must mecessarily embrace the concept. It 
is a debatable question as to exactly when and how the term ‘jivanmukti’ originated. 
The most commonly accepted designation has post-Sankara Advaita Vedānta pro- 
pounding the concept with Sankhya-Yoga, Saiva Siddhanta, and Kāšmīrī Šaivism 
following thereafter. However, the concept itself, if not the term, has ancient roots. 
ch at is, doctrinally, Advaita’s metaphysics has a built-in necessity which demands 
e concept. If one grants Advaita’s presuppositions, jīvanmukti is not only a logical 
SA but necessarily so. The word *jīvanmukti' does not occur in the canonical 
EE 0; dīna, It is not found in the Vedas, nor in the earlier Upanisads, the 
be fend gras orme Brah masutras. However, the concept of liberated-while-living can 
while w E throughout the literature. To mention but a few references: ‘Verily; 
attains B, abs ere we may know this’ (BrhUp 4.4.14); ‘A mortal becomes immortal, 
‘He who k pegs, diss here, when the knots of the heart are destroyed’ (KaUp 2.3.14]; 
tiek nows t lat which IS set in the cave of the heart, he, here on earth, cuts che 
aowi ts (MundUp 2.1.10); ‘Whosoever, O Gārgi, in this world, without 
There is E x penal -- departs from this world is pitiable’ (BrhUp 3.8.10); 
"When, to one ties ows it here and if not there is a great loss’ (KenaUp 2-5); 
a Who knows, all beings have, verily, become one with his own Self 
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then what delusion and what sorrow can be to him who ha , 
(ISaUp 1.7); *While I (Vamadeva) was in the womb I realized (the Seki and ed 
sequently lived a long and productive life’; (AitUp 2.1.5-6); Sankara's commenta 
on BrhUp 4.4.6, "The man free from desires realizes Brahman even here’; "Before he ic 
released nom du body, if 2 yogi Des perfet sonto over his mind and attains identity 
with Brahman, he is eternally liberated’ (BG 5.23.28 ; Brabman- 

place even in this life’ (BS 3.4.51). p teken knowledge takes 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 
sthitā bhavet prajūā = wisdom is firmly established; ānando nirantarah = bliss is 
constant; praparico vismrta-prayah = the world is as a thing forgotten. — 
linadhir-api jagarti yo jāgrad-dharma-vivarjitah | 

bodho nirvāsano yasya sa jivanmukta isyate 143011 


One is said to be liberated-while-living-in-a-body who, while having one’s mind merged in the 
Absolute, is nevertheless awake, yet at the same time free from the characteristics of the waking 
state, and whose awareness is free from residual tendencies 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


Jinadhir = mind is merged; jagrat = awake; bodho nirvasano = awareness is free from 
residual tendencies. 


Santa-samisára-kalanab, kalavan-api niskalab 
yah sacitto'pi ni$cintab sa jīvanmukta isyate 431 1l 


One is said to be liberated-while-living-in-a-body whose limitations of worldly life are pacified, 
who, though learned, yet is, as it were, without learning, and who, though possessed of a mind, 


. Is yet free from the mind. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


Santa = peaceful, pacified; sarnsara-kalanah = limitations of worldly life; kalāvān-api 
= though adept in all the various types of knowledge; niskalah = without camne 
yah sacitto’pi nišcintah = though possessed of a mind, is yet free from the mind. 


; Vartamane’pi dehe'smims-chāyāvad-anuvartini | 


ahamıtãä-mamatā-abhāvo jivanmuktasya laksanam |432 


The mark of one liberated-while-living-in-a-body is an absence of any sense of 'T and "mine in 
this body, though it follows like a shadow. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jrvanmukti). 
See V. 165, 414, and 505 on shadow. 


dehe = body; chāyāvad-anuvartini = follows like a shadow; ābantā mamaa E 
= absence, without any sense of ‘I’ and mine; laksanam = the mark- 


atitananusandhanarn bhavisyad-avicaranam | a 
audāsīnyam-api prāpte jivanmuktasya laksaņam 1143 
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The mark of one liberated-while-living-in-a-body is not to dwell on the past, not to think about 
the future, to be indifferent about the present. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


atītānanusandhānam = not remembering, not dwelling on the past; bhavisyad- 
avicāranam = not thinking about the future; audasinyam — indifferent; prapte — the 
present; jīvanmuktasya laksaņam = the mark of one liberated-while-living. 


guna-dosa-visiste’smin svabhāvena vilaksaņe | 
sarvatra sama-darsitvam jivanmuktasya laksanam |4341 


The mark of one liberated-while-living-in-a-body is seeing everything with an eye of equality, 
though its nature is otherwise, being qualified by auspicious and inauspicious characteristics. 


See BG 5.19, ‘Even here the created is overcome by those who minds are established 


in equality’. ibe aise sr | 
See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


guna-dosa-visiste’smin = qualified by auspicious and inauspicious characteristics; 
svabhavena = its own nature; vilaksane = otherwise; sarvatra sama-darsitvam = 
seeing everything with an eye of equality. 


istānistārtha-sanīprāptau sama-daršitayā'tmani | 
ubhayatravikaritvam jivanmuktasya laksanam 4351 


The mark of one liberated-while-living-in-a-body is being changeless in respect of both the 
favorable and the unfavorable, due to secing everything with an eye of eguality. 


See V. 72, 318, 429—41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


mausurta = favorable and unfavorable; ubhayatrāvikāri-tvari = changeless in respect 
of both. 


brahmānanda-rasāsvādāsakta-cittatayā yateh | 
antar-babir-avijnanam jivanmuktasya laksanam 14361 


The mark of one liberated-while-living-in-a-body is an absence of all ideas of interior and exterior 
because their mind is complctely engrossed in experiencing the ambrosial bliss of the Absolute. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


brahmānanda = bliss of the Absolute; rasāsvādāsakt ienci 

| zit 5 : : a — experiencing the essence 
or ambrosia; cittatayā = mind; antar-bahir-avijnanam = 

eee eno r-bahir-avijianam = absence of knowledge o 


dehendriyadau kartavye mamaham-bhava-varjitah | 
audasinyena yas-tisthet sa jivanmukta isyate 1437 1l 


One is said to be liberated-while-living-in-a-body who is free from all sense of ‘I’ and ‘mine’ 


with regard to the acti . 
io th met o the actions of the body and its sense organs, and so on, and remains indifferent 
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SeejV« 72, 318, 425-81 tang oe liberated-while-living-in-a-body (jīvanmukti) 
dehendriyadau = body, sense organs, and so on; kartavye = 
mamaham-bhava-varjitah = free from all sense of T anil Ties REA aes 
tisthet = remains indifferent to them. 3 yena yas- 


yijidta ātmano yasya brabma-bbàvab šruter-balāt | 
bhava-bandha-vinirmuktab sa jīvanmukta isyate 14381 


One is said to be liberated-while-living-in-a-body who has realized, by the f : 
declarations, that their individuality is inherently the Absolute, and ES E His. 
worldly life. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmuktī). 


vijūāta atmano = has realized their individuality is; Sruter-balat = by the force of 
scriptural declarations; bhava-bandha-vinirmuktah = free from the bonds of worldly 
life. 


dehendriyesvaham-bhava idam-bhavas-tadanyake | 
yasya no bhavatab kvāpi sa jivanmukta isyate 14391 


Onc is said to bc liberated-while-living-in-a-body who never again has a sense of ‘I’ with regard 
to the body, the sense organs, nor the sense of ‘this’ in other things. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


dehendriyesvaham = body, sense organs, a sense of T-am; idam = this; tadanyake = 
in any other things; no bhavatah = never has a sense of, does not exist; kvāpi=at any 
time. 


na pratyag-brahmanor bhedam kadāpi brabma-sargayob | 
prajūayā yo vijānāti sa jivanmukta isyate 4401 


One is said to be liberated-while-living-in-a-body who is never aware of a difference between 
the inner and the Absolute, nor the Absolute and the world. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 
na pratyag-brahmanor bhedarn = no difference between the inner and the Absolute; 
sargayoh — world. 


sadhubhib pūjyamāne'smin pidyamane'pi durjanaib 

sama-bhāvo bhaved yasya sa jivanmukta isyate 14411 
:tv whether adored by 

One is said to be liberated-while-living-in-a-body who has perfect equality wh 

the good or tormented by the wicked. i 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a- ted 

5 -n durianaih = tormented or 
sādhubhih pūjyamāne = adored by the good; pidyamane pubes equality. 
afflicted by the wicked; samabhāvo = equanimity; i hea) 


body (jīvanmukti). 


AN xdi 
TUN . ‘ir 
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yatra pravistā visayā pareritā i 
nadi-pravaba iva vāri-rāšau | 

linanti san-mātratayā na vikriyāni 

utpādayantyesa yatir vimuktab 1144211 


That renunciant is indeed liberated in whom the sense objects directed by others are merged, 
producing no change, like rivers flowing into the ocean, because of his being established in the 


Truth. 


See MundUp 3.2.8, ‘Just as rivers, as they flow, merge in the ocean giving up their 
separate names and forms, so the knowing one, freed from separateness arising from 
name and form, attains the luminous supreme Self.” 


visayah = sense objects; pareritā = by others indeed; nadī = channel; pravāhā = stream, 
river; linanti = merge, engulf, disappear; na vikriyam utpadayant-yesa = do not pro- 
duce any change; yatir = the renunciant; vimuktah = liberated, freed. 


vijnata-brahma-tattvasya yatha-purvam na samsrtih | 
asti cen-na sa vijnata-brahma-bhavo bahir-mukbab 114431 


For one who has realized the Truth of the Absolute, there is no more worldly life as before. If 
such worldly life still persists, it means that such a one has not realized the Absolute but is still 
externally faced. 


So it is said (asti cet), ‘If worldly life persists, then one has not realized the Self’. This 
means that one still shuns what is painful and desires what is pleasurable, becomes 
excited and anxious, and is subject to all the myriad pulls of the universe of multiplicity. 


vijūāta-brahma-tattvasya = one who has realized the truth of the Absolute; purvam = 
former, as before; na samsrtih = no worldly life; asti = it is, persists; bahir-mukhah = 
externally faced, facing outwards. 


prācīna-vāsanā-vegād asau samsaratiti cet | 


na sad-ekatva-vijnanat mandi-bbavati vāsanā |444l 


If it is said that this person is again bound to worldly life by the momentum of past residual 


RR it is ņot so, for residual impressions become ineffectual on realization of the one 


prācīna-vāsanā = prior residual impressions; vegād = force, momentum; sad-ekatva- 
vijnanat = realization of the one reality; mandī-bhavati vāsanā = residual impressions 
become ineffectual. | 


atyanta-kāmukasyāpi Saktib kunthati mātari | 
tathaiva brabmani jnate pūrņānande manisinab 14451 


Even the mind of one given to extreme lust is restrained before hi ' Likewise i 
for those immersed in the all-encompassing bliss of the Ab Ss mother. Likewise is the case 


kāma = lust; kunthati = weak-minded, stupid, dull; mātari = before his mother; 


brahmani jnate pürna tas Hee : 
maine = th rk = realization of the all-encompassing bliss of the Absolute; 


Crown Jewel of Discrimination 


' 235 
: lidhyāsana-šīlasya bahya-pratyaya īksyate | 
nie i šrutir-etāsyā prarabdham phala-daršanāt |446|! 
One who practices cOnstant meditation is still said to have external awareness. The scripture! 


speaks of accumulated past actions and it can be confirmed from results actually seen. 


Nididhyāsana šīlasya means ‘one still given to the practice o 
removal of incorrect impressions.” So long as one still has an 
will continue to exert to establish one's mind in the Self. 

Prārabdha or accumulated past actions, the fruits of which are experienced now 
and cannot be erased, is that part of the accumulated effect of past deeds which has 
begun to take effect with the creation of the present physical body, and which is 
responsible for the continuance of the body even after release is attained. It is destroyed 
only when its force is spent. It cannot be averted, avoided, or changed, though either 
by knowledge or by grace, its impact can be minimized or rendered nil to the perceiver 
as the case may be. 

See V. 280, 289, 417, 447, 452, 454—55, 459-64, and 552 on prarabdha karma. 


f contemplation for the 
external awareness, one 


nididhyasana = constant meditation, one-pointed absorption; silasya = one who is given 
to, practices; bāhya-pratyaya īksyate = is said to have external awareness; braviti 
Srutir-etasya = the scriptures speak of; prārabdharn = accumulated past actions; 
phala-daršanāt = results seen. 


sukbadyanubhavo yavat tàvat prārabdham-isyate | 


. phalodayah kriyā-pūrvo niskriyo na-hi kutracit |447 


Accumulated past actions are said to persist as long as one experiences pleasure and so on. Every 
effect is preceded by a prior action, and nowhere is there an effect that happens without such. 


See V. 280, 289, 417, 446, 452, 454—55, 459-64, and 552 on prarabdha karma. 


sukhādi = pleasure and so on; anubhavo = experiences; phalodayah = every effect; 
kriyā-pūrvo = prior action; kutracit = nowhere. 


aharit brahmeti vijūānāt kalpa-koti-šatārjitam | 
sancitam vilayam yāti prabodhat svapna-karmavat 144811 


Through the realization, ‘I am the Absolute’, actions accumulated through hundreds of millions 


of cycles of eons are destroyed, even as actions performed in a dream disappear upon 8 


i destro 
Upon realization of the Self, all karmas, past, present, and yet oE uem UR pE ET 
ike last night's dreams to one now awake, like seeds that are burn 


again. : i "wr 
The ChanUp 3.14.1 declares, ‘All this is the Absolute? (sarvam khalvidam brahma) 


t . . f th e 
This is the great knowledge of Vedānta which boldiy deca me neona uR 
individual and the Absolute; also ayam ātma brahma which xcu 
Upanisad of the Atharva Vēda; and aham brahmāsmi 


Br hadaranyaka Upanisad of the Yajur Veda. 


T —————— 
Sec ChanUp 6.14.2, ‘I shall remain here only so long as! shall 


eva ciram yavan na vimoksye). 


not be released’ (tasya tavad 
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U 1.4.1, ‘This is I (aham ayam ity) and BrhUp 1.4.5, 1 indeed.am this 
me ee I produced all this’ (aham väva srstir asmi, aham hidam sarvam asrksīti). 


ham brahmeti = I am the Absolute; kalpa-koti-Satarjitam saūcitarin = actions accu- 
mulsted through hundreds of millions of cycles of eons; vilayam = are destroyed; 
yāti = attains; prabodhāt = on waking; svapna = dream. 


yat-krtam svapna-velāyāni punyam và pāpam-ulbaņam | 
suptotthitasya kim tat syāt svargaya narakāya và 144911 


Will even the greatest beneficial or harmful actions performed during a dream lead to heaven or 
hell for one who has awakened from the dream? 


Some may contend that there is activity even for the liberated, that is, a jivanmukta 
may seem to be engaged in various activities. However, this contention is based on a 
mistaken view. Since ignorance, which is the cause of bondage, has been destroyed, 
the embodied state of the liberated one and the so-called activities in which he is 
supposed to be engaged from the standpoint of others, do not bind him anymore. 
Since the root cause of activity has been destroyed, the residual karmas which account 
for the continuance of his body have already been rendered ineffective. What one sees 
is not action but a semblance of activity. 


svapna = dream; puņyarh = meritorious; papam = demeritorious, harmful, wicked; 
ulbanam = anything laid over in addition, superfluous, abundant; suptotthitasya = 
awakened from a dream; svargāya = heaven; narakāya = hell. 


svam-asangam udāsīnam parijnaya nabho yatha | 
na šlisyate yatib kincit kadācid bhavi-karmanabhib |450] 


Realizing oneself as unattached and indifferent as the sky, a renunciant is not in the least 
affected by actions yet to be performed. 


Even as clouds pass through the sky never leaving a trace so, too, the awakened one 
is unattached and indifferent to all types of action. 


asangam = single, one, alone, unattached; udasinam = indifferent; parijnaya = 
perfectly experiencing; nabho = sky; na Slisyate = not affected, clinging, adhering to; 
yatih = renunciant. 


na nabho ghata-yogena sura-gandhena lipyate | 
tathatmopadhi-yogena tad-dbarmair naiva lipyate |1451 


Though connected with a jar, space is not tainted by the odor of the liquor in it. Similarly, the 
Self is not tainted by the qualities of the limited adjuncts with which it is connected. 


See V. 136, 289, 383, 386, and 566 on space. 


na nabho = space is not; ghata-yogena = connected with a jar; surā-gandhena = odor 


of liquor; lipyate = tainted, defiled, poluted; dharmair = qualities, attributes. 
jūānodayāt purarabdham karma jñānān-na nasyati | 
adattvā svaphalam laksyam uddisyotsrsta-banavat |4521 
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Like an arrow shot towards its target, accumulated past actions 
knowledge and which have now begun to fructify, begun before the dawn of 
= yielding its fruits. fy, are not destroyed by that knowledge with- 


Compare the arrow analogy in MundUp 2.2.4, Th ; ; 

the target is the Absolute.' E e bow is om, the arrow's the self, 
See V. 72, 318, and 429-41 on liberated-while-living-in-a-bodv (iz 
See V. 280, 289, 417, 446-47, 454-55, 459-64, us a body (iam 


purarabdham = goes before, shot towards; našyati = not 
uddišyotsrsta = aimed at its target; bānavat NOD destroyed; laksyam 


vyāghra-buddhyā vinirmukto banab pašcāt-tu gomatau | 
na tisthati chinatty-eva laksyam vegena nirbharam |4531 


The arrow which is released from the bow under an impression that the target is a tiger, does 
not halt upon the realization that it is a cow, but surely pierces its target with great speed. 


Any. action which has already started to produce its results before the rise of Self- 
realization will not become destroyed upon it, just as an arrow, released at a target in 
ignorance, will not cease in mid-flight. Similarly, a fan which has been switched off 
will continue to rotate until its centrifugal force comes to a halt. 


vyāghra = tiger; vinirmukto = freed towrds; banal = arrow; pascat = from behind; 
gomatau = a cow; na tisthati = not established, does not halt; laksyam = target, mark; 
vegena = great speed, force; nirbharam = deeply, soundly. 


prarabdham balavattaram khalu vidam bhogena tasya ksayab 
samyag-jūāna-hutāšanena vilayab prak sancitagaminam | 
brahmatmaikyam-aveksya tan-mayatayā ye sarvadā samsthitah 


tesam tat tritayam nahi kvacidapi brabmaiva te nirgunam 145411 


Accumulated past actions which have now begun to fructify are very strong pe the 
wise, they are destroyed only by enjoying them. Of the accumulated: pest acne ma Bis 
not-begun-to-fructify and of actions-yet-to-come, their destruction takes ap in e dis 
perfect knowledge. But none of these three affects those who realize nan i pu ue 
Absolute, and who are always established in it. They are verily the attributeless Abso 


Karma or actions, rites, deeds, is the accumulated effect of Xm ae ues xs 

present. Karma is divided into Saficita-karma or the residue prt pom E 
formed either in this life or in a previous one, but bed this present li 

present life; Āgāmi-karma or the result of acts perform p e biha-karma or the 

which will mature in the’ normal cour of due ang preset life. 

residue of acts that are working themselves out cu arabdha karma. 
See V. 280, 289, 417, 446-47, 452, 454-55, 452-64, and 552 on prärabdhá 

| ; begun to fructify; 

prārabdharh = accumulated-past-actions which haye qu the vis bhogens = 
inā = l low x 

experiencing, enjoying; ksayah = destroyed; samyag nans cicscwhich-have-not- 

utāšanena = fire; saficitagaminam = seu Boi : -aveksya = Seeing, 

n-to-fructify and actions-yet-to-come, pst 
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realizing the identify of the Self and the Absolute; tan-mayatayā = being compacted, 
of the form of; sarvadā samsthitah = always established in; tritayarn nahi = none of 


the three; nirgunam = attributeless. 


upadhi-tadatmya-vibina-kevala- 
brabmatmanaivatmani tisthato muneb | 
prarabdha-sadbhava-katha na yukta 
svapnartha-sanibandha-katheva jagratab 45511 


For the sage who is established solely in himself as the Absolute, devoid of identification with 
limiting adjuncts, it is inappropriate to speak of the existence of accumulated-past-actions- 
which-have-begun-to-fructify even as a person who has awakened from a dream has no 
connection with objects seen in it. 


It is meaningless to speak to a sage of the accumulated past actions which have begun - 
to fructify. A sage has no connection or identification with either the body or the 
mind. Thus, even if it appears to another that the sage does things and things happen 
to a sage, from the point of view of the sage, ‘nothing happens’. 

See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha 
karma. 


upadhi = limiting adjuncts; vihina = entirely abandoned, absent from; kevala = only, 
solely, along, perfectly; tisthato = established; muneh = sage; svapnartha = objects in 
a dream; na sambandhano connection; jagratah = awakened. 


na hi prabuddbab pratibhāsa-dehe 
dehopayoginyapi ca prapatice | 
karotyahamtam mamatam-idamtam 
kimiu svayam tisthati jagarena |456 


The spiritual aspirant who has awakened from a dream does not have any sense of T’, ‘mine’, 


and al with regard to his dream body and objects seen in it, but remains quite awake as his 
own Self. 


na = not; hi = certainly; prabuddhah = he who has awakencd; pratibhāsa-dehe = in 
the dream body; yogin = spiritual aspirant; ahamtam mamatam-idamtam = any sense 
of ‘I’, mine, this; svayarh = own self; tisthati = established in; jagarena = waking state. 


na tasya mithyārtha-samarthanecchā 

na satigrahah taj-jagato'pi drstab | 
tatrānuvritir-yadi tan-mrsarthe 

na nidrayā mukta itisyate dhruvam 14571 


Such a one has no desire to affirm the false objects scen in the dream world hor do they act in 


regard to them. If such a one still cli : > 
they have not yet awakened from use false objects, it surely should be declared that 


mithyartha — false objects; na samarth a= 
sangrahah = accepting, affirming; taj Sonam 
= clings to; mrsarthe = false obj 
dream. 


not acting in regard to them; 
-jagat = dream world; drstah = seen; tatrānuvrttir 
ects; na nidrayā mukta = not awakened from the 


LÁ 


regarding cating, expulsion, and so on. 
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tadvat pare brabmani vartamanah 
sadātmanā tisthati nanyad-iksate | 
smrtir-yatha svapna-vilokitarthe 
tatha-vidab prāšana-mocanādau 1458 
Similarly, one absorbed in the Absolute remains forever established in that Self and does not ce 


anything else. Like a remembrance of objects seen in a dream, so are the reactions of the wise 


are brahmani vartamanah = being forever absorbed in, abiding i th 
sadātmanā tisthati = abiding in, remaining in the form of the Self; gue 
something remembered; svapna = dream; vidah = the Wise; prāšana = eatin 
mocanādau = explusion, rejecting, and so on. & 


karmaņā nirmito debab prarabdham tasya kalpyatam | 
nānāder ātmano yuktam 'naivātmā karma-nirmitab |4591 


The body is created out of an accumulation-of-past-actions which may be imagined with 
reference to it. But such is not appropriate with reference to the beginningless Self, for the Self 
is never the outcome of an accumulation-of-past-actions. 


KaUp 1.2.18 declares, *The Self is unborn, permanent, eternal, ancient". Gaudapada 
advanced the doctrine which he is best know for, ‘nothing is ever born’ or the 
theory of non-origination (ajativada). BG 2.20 says, "The Self is neither born nor 
does it die'. | 

See V. 280; 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha 
karma. 


nirmito = created, fashioned; dehah = body; prarabdham = accumulated-past-actions; 
kalpyatām = may be imagined; nānāder = never. 


ajo nitya iti brūte šrutir-esa tvamoghavāk | 
tadātmanā tisthato'sya kutab prarabdha-kalpana |4601 


The scriptures,! whose words are infallible, declare that This is unborn and eternal. How then, 
can there be an imagination of accumulated-past-actions-which-have-begun-to-fructify to one 
who remains as That, the Self? 


See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


ajo nitya = unborn and eternal; tvamoghavāk = words are infallible; tadatmana 


tisthato’sya = of one who remains as the Self; kalpanā = imagination. 


Prarabdham sidhyati tadā yada dehātmanā sthitib| “ 
: hatma-bhavo naivestab prarabdham tyajyatām-ata 
“arirasyapi prarabdha-kalpana bhrāntir-eva bi 1461! 


l See KaUp 12.18 "(na ja rvate và vipascin). 
; See KaUp 1.2.18, ‘The knowing Self is never born, eternal ...” (na jayate mriya 
G 2.20, ‘The Self is neither born nor does it die’. 
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ed-past- tions-which-have-begun-to-fructify are meaningful only so long as there is 
seski dis with the body. But the sense of the body being the Self is not valid, hence the 
accumulated-past-actions-which-have-begun-to-fructify have to be rejected. Attributing accu- 
mulated past actions which have begun to fructify to the body is also a delusion. 


See V. 280, 289, 417, 446-47, 452, 454—55, 459-64, and 552 on prārabdha karma. 


prarabdham = accumulated-past-actions-which-have-begun-to-fructify; siddhyati = 
meaningful, relevant; dehātmanā sthitih = identification with the body; tyajyatam- 
atah = hence, therefore rejected, renounced, given up; šarīra = to the body; kalpana = 
imagining; bhrantir = delusion, false; hi = certainly. 


adhyastasya kutah sattvam asattvasya kuto janib | 
ajatasya kuto nàsab prárabdbam asatab kutah 14621 


How can something that is superimposed be said to be real, and how can that which is not real 
be said to have a birth? Where, then, is the destruction of the unborn? Wherc are the unreal 
accumulated-past-actions-which-have-begun-to-fructify? 


The famous BG verse 2.16, ‘Of the real there is no non-being and of the non-real 
there is no being’ (nā'sato vidyate bhavo, nā'bhāvo vidyate satab) declares that that 
which exists, exists forever and that that which does not exist, never is. 

See V. 39, 181, 269, 271, 279-86, 307, 393, and 407 on superimposition. 

See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prārabdha karma. 


adhyastasya = that is superimposed; kutah = how; sattvam = real; asattvasya = not 
real; janih = have a birth; ajātasya kuto nāšah = where in the destruction of the 
unborn; asatah = unreal. 


jūānenājūāna-kāryasya samūlasya layo yadi | 

tisthatiyayam katham deba iti šankāvato jadān | 
samadbatum bāhya-drstyā prarabdham vadati $rutib |463 
na-tu dehādi-satyatva-bodhanāya vipašcitām | 

yatab šruter abhiprayah paramdarthaikagocarah 1464 


In reply to the fools who asked how the body continues to live if the effects of ignorance, along 
with their root, are destroyed by knowledge, the scripture speaks of accumulated-past-actions- 
which-have-begun-to-fructify from an empirical point of view. But not to teach the learned the 
reality of the body, and so on. The purport of the scripture relates only to the Absolute. 


The most famous example of this is the analogy of a fan blade which continues to 
spin until its centrifugal force is spent. 


See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prārabdha karma. 


jnanena = by knowledge, by realization; ajiiana-karyasya = whatever is the result of 
noinen samülasya E associated with its root, With ievorance layo yadi = if there is 
S aeinabyayam katham deha = how does the body continue to live; jadan 
E D s; am im ie reply; bahya-drstya = empirical viewpoint, external sight; 
dus E 2 piures d adi — body and so on; satyatva — reality, truthfulness; bodhanaya 
ma p eum = not to teach the learned; abhiprayah paramārthaika = relates to; 
approaches the Absolute; gocarah = purport, come within range. 
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paripūrņam anādyantam aprameyam avikriyam | 
ekam evadvayam brahma neha nānāsti kiūcana |465]l 
There is only the Absolute, one without a second,' complete, infinite, without beginning or end 
3 


-ascrutable, changeless. There is not even an iota of duality here, 


See MandUp 7, ^... without distinguishable k 
(acintyam), non-dual (advaitam). marks (alaksanam), unthinkable 


paripürnam = devoid of spatial limitation, complete, full; anadyantam = infinite, with- 
out beginning or end; aprameyam = inscrutable, ineffable; avikriyam = changeless; 
ekam evadvayam = one without a second; brahma = the Absolute; neha = not in the 
Absolute; nanasti = does not exist; kificana = even a little. 


sad-ghanari cid-ghanam nityam ānanda-ghanam akriyam | 
ekam-evādvayam brahma neha nānāsti kiñcana 4661 


There is only the Absolute, one without a second,* eternal, an embodiment of Existence, 
Consciousness, and Bliss, actionless. There is not even an iota of duality-here. 


See SvetUp 6.19, ‘actionless’ (niskriyari). 


sad-ghanam = of the form of Existence, compacted of Existence; cid-ghanam = of the 
form of Consciousness, compacted of Consciousness; nityam = eternal; ananda-ghanam 
= of the form of Bliss, compacted of Bliss; akriyam = actionless. 


pratyag-eka-rasam pürnam anantam sarvato-mukham | 
ekam-evadvayam brahma neha nānāsti kincana 14671 


There is only the Absolute, one without a second, internal, homogeneous, complete, infinite, 
all-pervading.” There is not even an iota of duality here. 


pratyag = internal; eka-rasam = homogeneous; one essence; pūrņam = full, complete; 
anantam = infinite; sarvato-mukham = all-pervading, facing everywhere. 


aheyam anupādeyam anādeyam anasrayam Bs 
ekam-evādvayam brahma neha nānāsti kificana 146811 


can neither be discarded nor accepted, 


There is only the Absolute, one without a second, which "There is not even an iota of duality 


which does not rest upon another nor has any support. 
here. 

= - anādevam = does 
aheyam = cannot be discarded; anupādeyam = cannot be taken up; anadey 

not rest upon another; anāšrayam = has no support. 
nirguņani niskalam sūksmam nirvikalpari niraūjanar | 
ekam-evadvayam brahma neha nānāsti kincana 1469 





= =, a 4 17; AitUp 1.1.1. 
See ChanUp 6.2.1 (ekam evádvitiyam); BrhUp 1.4. Me ES 
See ChanUp 6.2.1 (ekam evādvītījam); BrhUp 1.4.17; AitUp 
See KaUp 1.2.22 *... all-pervading (vibbum). 


242 Vivekacidamani 


There is only the Absolute, one without a second, attributeless, partless, subtle, changeless, 
taintless. There is not even an iota of duality here. 3 


n-dual Brahman is suggested by a series of ‘negations’ or ‘no's’: "Not coarse, 
Hs fine, not short, not long me (BrhUp 3.8.8), and again as, "Not to be heard, not to 
be felt? (KaUp 1.3.15). As it is beyond all the relative categories of thought, it is easier 
spoken of by what it is not, than by what it is. Thus it is called indeterminate 
(nirguna) only to distinguish it from all attributes. Nirguya means that it transcends 
the phenomenal realm. It is undefinable and unknowable, meaning that it is too great 
for words to describe and the finite mind to fathom. — s. 
Thus an absolutely pure, utterly differenceless Being is very difficult to conceive in 
one's imagination, that is, due to biological reasons, pictorial and practical. This Reality 
appears to thought as a bare nothing or a content-less blank. The Reality of the 
Advaitins is so similar to a seeming nothingness, a night in which all cows are black, 
that Sankara was called a crypto-Buddhist is disguise. However, Sankara foresaw this 
objection and possible misconception, for he said: ‘Brahman, free from space, attri- 
butes, motion, fruition, and difference, being in the highest sense and without second, 
seems to the slow of mind no more than non-being’ (ChanUpBh 8.1.1 and BSB 3.2.22). 


nirgunam = attributeless; formless; niskalarh = partless; siksmam = subtle; nirvikalpam 
= changeless; nirafijanam = without blemish, taintless, pure. 


anirūpya-svarūpari yan mano-vācām-agocaram | 
ekam-evadvayam brahma neha nānāsti kiūcana 4701l 


There is only the Absolute, one without a second, formless, whose nature is inscrutable, beyond 
thought and word. There is not even an iota of duality here. 


Sankara’s concept of the attributeless Absolute (nirguna Brahman) indicates not so 
much the absence of any character as the impossibility of attributing any conceptual 
category to Reality. Sankara’s Being is not a being among beings. The Being that is 
the substance cannot be categorized: ‘Yato vaco nivartante aprapya manasa saha’ -- 


‘whence words return along with the mind, not attaining it’. Sankara’s Being is 
merest Being or Pure Being. 


anirūpya = formless; svarüparn yan manovācām-agocaram = whose nature is inscrut- 
able, beyond thought and word. 


sat-samrddham svatas-siddbam éuddham buddham anidrsam | 
ekam-evadvayam brahma neha nānāsti kiñcana 471 Il 


There is only the Absolute, one without a second, the Reali infinite bli 
re IS O ; , ty, of the nature of infinite bliss, 
self-established, pure, knowledge, incomparable. There is not even an iota of duality here. 


sat = Existent, Real; samrddhar = of the nature of infinite bliss; svatassiddham = self- 


established; $uddham = pure, taintless: 1 | 
_ anidrsam-not seen like this, FS CI E of the nature of knowledge; 


nirasta-rāgā nirapasta-bhogah 

santab sudāntā yatayo mabàntab | 

vijnāya tattvarit param-etad-ante 

prāptāh param nirvrtim-ātma-yogāt |472. 


sanea —— — up ume gu te pm —_- 
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The great spiritual aspirants who have abandoned all attachm : 
perfectly restraining themselves and at peace, realize the pate cr retin ps all pleasur 5 
supreme bliss through their realization of the Self, , at the end, gain 


nirasta-rāgā nirapasta-bhogah = those who have abandoned all des; 
gantah = peaceful; sudāntā = those whose external organs ane les 
those given to effort; mahantah — great spiritual aspirants; vijūāva ta j'yatayo = 
realize the supreme truth; prāptāh = attained. ttvam param = 


bhavan-apidam para-tattvam-atmanab 
svartipamydnanda-ghanam nicāyya | 

vidhitya moharit sva-manah-prakalpitam 
muktah krtartho bhavatu prabuddbab 14731 


You too, realize this supreme Truth of the nature of the Self, which is an embodiment of bliss, 
and destroy delusion which is a product of your mind’s imagination, awaken, be freed, and 
fulfill the goal of your life. 


The supreme goal of life is declared to be the realization of the Self, e.g., see ‘The 
knower of the Absolute attains the highest’ (brabmaividapnoti param). 


bhavān-apīdarn = you too; para-tattvam-ātmanah = supreme truth of the Self; 
svarupamyananda-ghanam = whose nature is of compacted bliss; nicayya = realizing; 
vidhūya = destroy; moham = delusion; sva-manah-prakalpitam = imaginations of 
one’s own mind; muktah = freed, liberated; krtartho bhavatu = fulfill the goal of life, 
attain life's purpose; prabuddhah = awakened. , 


samādhinā sādhu viniscalātmanā 
pašyātma-tattvari sphuta-bodha-caksusā | 
nissamSayam samyag-aveksitas cet 

$rutab padartho na punar-vikalpyate 14741 


: mainīt i i ize the Truth 
Through one-pointed absorption in which the mind has been perfectly stilled, realize | 
of the Self with the clear eye of knowledge. If it is directly experienced, the meaning of the 
words of the scripture will never cause any doubt again. 
samādhi. 

See V. 342, 343, 354, 355, 358, 361, 363-67, 376, and 408-411 on 

See ChānUp 7.1.3, "But, venerable sir, I am only like one knowing the words and 
not a knower of the Self. See V. 62, 64-65, and 399 on mere Wort. 
samādhinā sādhu vinišcalātmanā = by one-pointed absorption in That BC 
individual is perfectly still; pa$yatma-tattvam = realize Hat Mh: nissarhéayath = 
bodha-caksusa = by clear perception, by the clear eye o wis of the scriptures; na 
free from all doubt; šrutah padārtho = meaning of the wo | 
punar-vikalpyate = does not doubt again. 


svasyavidya-bandha-sambandha-moksat 
satya-jūānānanda-rūpātma-labdhau | 
Sāstram yuktir desikoktib pramāņam 
cāntas-siddhā svanubhütib pramāņam |475 | 
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i -zation of the Self, which is of the form of Existence, Knowledge, Bliss,' attaining 
See e ect connection with the bondage of ignorance, the proofs arc the scriptures, 
reasoning, and the words of the Master. Another proof is one's own experience accomplished 


by internal realization. 


This is very subtle. According to Advaita, as long as the seeker regards himself as a 
separate individual and the Master as also separate, no matter what one does, it will 
not help liberation and in fact, will only tighten one s bonds. The seeker will only go 
round and round like a dog chasing his own tail. One is not a seeker’ and the ‘Master 
is not someone separate who ‘knows’. And yet, the Master does help. His help is 
negative in that he negates his own individual presence and lives as ‘no one’. The 
Master always supplies what is necessary, he does the needful without doing it himself. 


svasya = of oneself; avidya-bandha-sambandha-moksat = freedom from any con- 
nection with the bonds of ignorance; satya-jfianananda-rupatma = the Self in the 
form of Existence, Knowledge, Bliss; $astrarn = scriptures; yuktir = reasoning, logic; 
desikoktih = words of the Master; pramanam = proofs, means of valid knowledge; 
cantas-siddha = accomplished by internal realization; svānubhūtih = one’s own experi- 
ence; pramanam = proof. 


bandho moksaš ca trptiš ca cintārogya-ksudādayab | 
svenaiva vedya-yaj-jfianam paresām-ānumānikam |4761 


Bondage, liberation, contentment, anxicty, health, hunger, and so on, are to be known only by 
oneself. Knowledge of these by others is indirect, inferential. 


There is nothing, absolutely nothing, that the Master or anyone else can do for you 
as an individual in regard to the liberation you are seeking. Just as a person must eat 
to appease their own hunger, so too, one must realize the Self oneself. 


bandho = bondage; moksa$ = liberation; ca = and; trpti$ = contentment; cinta = 
anxiety; ārogya = health; ksut = hunger; adayah = and so on; svenaiva vedyā = to be 
known only by oneself; yaj-jūānarn = because knowledge; paresām = by others; 
anumanikam - is indirect, inferential. 


tata-sthitā bodhayanti guravab $rutayo yathd | 
prajnayaiva tared vidvān īsvarānugrhītayā 1477 I 


Masters, like the scriptures, teach while remaining on the shore. The learned must cross by 
their own wisdom backed by the grace of God. 


The Master will never be seen in his true nature as long as the seeker observes and 
treats him as just another individual. The Master seemingly has a body but does not 
identify with it. The Master is without name and form and yet appears to have such. 
The sun has never seen darkness and yet is called the enemy of darkness. Note the 
scriptural saying, "Words return along with the mind, not attaining It’ (yato vāco 
nivartante, aprapya manasa saha — TaittUp 2.4.1). 

See V. 3, 29, 42, 50, 138, 149, 489, 518, and.519 for references to grace. 


1 See TaittUp 2.1.1, t.. know the Absolut Exi ude’ 
(brabmavid . . . satyam jūānam anantam brahma). Bee Eirene, us ii, 
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ratasthitā bodhayanti = teach while remaining on the shore; 
$rutayo = scriptures; prajūayaiva tared = must cross by their o 
the learned; i$varanugrhitaya = supported by God's grace. 


guravah = Masters; 
wn wisdom; vidvān = 


svānubhūtyā svayam jňātvā svamātmānam-akhaņditam | 
samisiddbab susukbam tisthen-nirvikalpātmanātmani |478 


Realizing oneself to be the indivisible Self by one's own experience, | : 
blissfully in the Self, beyond all conceptualization. E et one be established 


svānubhūtyā = by one's own experience; jūātvā = realizing; sva-mātmānam = oneself: 
akhanditam = unlimited; samsiddhah = perfectly accomplished; susukham 2 
blissfully; tisthen-nirvikalpatmanatmani = established in the Self beyond all 
conceptualization. 


vedanta-siddhanta-niruktir-esa 

brabmaiva jivab sakalam jagat ca | 
akbanda-rūpa-sthitir-eva moksah 
brahmādvitījam Srutayab pramāņam 14791 


The final established view of Vedanta is that the individual and the entire universe are nothing 
but the Absolute. Liberation abides solely in the form of the indivisible. Scripture is the valid 
means of knowledge that the Absolute is one without a second. 


The established conclusion (siddbánta) of Vedanta is "You are That’ here and now. 
The first verse of the Vivekacitdamani stated, ‘The Divine Master is the goal of all 
Vedāntic truths’ and the individual is not different therefrom. 

Not only does Sankara say that an individual must be qualified (adhikāri) to 
pursue the path of knowledge, but also that the Absolute can be known only through 
religious statements (šabda pramāna). The distinctive cause of a valid cognition 1s a 
pramana (valid means of knowledge). A valid cognition is defined as one whose 
content remains unsublated. Perception and all the other pramanas, except words-as- 
knowledge, produce cognitions which ultimately suffer sublation. (Provisionally, at 
the empirical level they are accepted as valid but ultimately, at the Absolute En 
they do suffer sublation.) Brabman, which is the content of the cognition prod 
by religious discourse, always remains unsublated. Because Brahman is ie he Se 
is no possibility of its sublation at some later time. Thus, the cognition which religio 
discourse gives rise to is valid. 


vedānta-siddhānta = the final, established view of Vedānta; niruktir = definitive, con 
clusive assertion; brahmaiva jīvah = the individual and the Absolut ar SEE 
sakalarn jagat = the entire world, universe; akhanda-rüpa T or $ ae Absolute 
sthitir-eva = abides only, solely; moksah = liberation; brats valid Hea of know- 
is one without a second; šrutayah pramāņam = scripture IS the vai 

ledge, the authority. 


iti guru-vacanāt šruti-pramāņāt 
param-avagamya sa-tattvam-ātma-yuktyā | 
prasamita-karanab samāhitātmā | 
kvacid-acalākrtir ātma-nistbito'bhūt 1480 ll 
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i ity of the scriptures, the instructions 
h understood the supreme Truth on the authority O | 
a M scie and by one's own reasoning, with the sensc organs perfectly controlled and the 


mind concentrated, the disciple became immovablc in a lonely place, established in the Self. 


iti = thus; guru-vacanat = instructions of the Master; sruti-pramanat m authority 
of the scriptures; param-satattvam = supreme truth; avagamya = on reap neme, 
having understood; atma-yuktya = one’s reasoning; prašamita-karaņah = one whose 
sense organs are perfectly controlled; samahitatma =a concentrated mind; kvacit = in 
a lonely place; acalakrtir = immovable; ātma-nisthito = established in the Self; abhüt 


= became. 


binicit-kàlam samadbaya pare brabmani mānasam | 
vyutthāya paramānandād idari vacanam abravit |48 111 


Establishing his mind for some time in the supreme Absolute, he rose and out of an abundance 
of bliss, spoke as follows. 


kirhcit-kālari = for some time; samadhaya = establishing, composing; pare brahmani 
= supreme Absolute; manasam = mind; vyutthāya = rising upwards; paramānandād = 
out of an abundance of bliss; vacanam = spoke. 


buddhir vinastā galitā pravrttib 
brabmátmanor ekatayādhigatyā | 

idari na jane’pyanidam na jane 

kim và kiyad-và sukbam-asya param 14821 


My mind has utterly vanished and all of its modifications have perished by a realization of the 
oneness of the Absolute and the Self. I know neither this nor not-this. I do not know what the 
nature or the extent of the boundless bliss is. 


When the mind has vanished and one rests in That, That remains as the great mystery. 
It will always remain a mystery. It is so very secret that no one has ever been able to 
tell what it is. It is so secret that two cannot walk abreast there. Not even one. Not 
the body, the mind, the senses, the intellect. 


buddhir = mind, intellect; vinastā = destroyed, utterly lost; galitā = perished; pravrttih 
= modifications; brahmat-manor ekatayādhi-gatyā = by direct realization of the ident- 
ity of the Absolute and the Self; idarh na jane’pyanidam na jane = I know neither this 


nor not-this; kir và kiyadvā = I know not the nature of the extent; sukham-pāram =. 
boundless bliss. 


vācā vaktum ašakyam-eva manasa mantum na và šakyate 
svānandāmrta-pūra-pūrita-parabrahmāmbudber vaibhavam | 


ambho-rāši-višīrņa-vārsika-silā-bhāvarit bhajan me manab 
yasyamsamsa-lave vilīnam-adhunā'nandātmanā nirvrtam |4831 


The majesty of the ocean of the supreme Absolute, full of the ambrosia of the bliss of the Self, 
cannot be adeguately expressed in words nor conceived by the mind. My mind has melted like 


a hailstone becoming merged in infinitesi s ) 5 
enjoyment of that bliss. an infinitesimal fraction of the ocean, is now satisfied by the 
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MandUp 7 says, "The Self is unseen (adrstam), incapable of bei 

(avyavabaryam), ungraspable (agrahyam), without any distinctive mas (Eee 
unthinkable (acintyam), unnameable (avyapadešyam)” — nam), 


cannot be adequately 
= ambrosia of the bliss 
full; parabrahmambudher 


kva gatam kena và nitam kutra linam-idam jagat | 
adhunaiva mayā drstam nāsti kim mahad-adbhutam l4841I 


Where has this universe gone? By whom has it been removed? Where has it merged? It was seen 
by me just now. Has it ceased to be? What a great wonder! 


Compare KenaUp 1, “By whom willed and directed does the mind light on its objects?” 
(kenesitam patati presitam manah). 


kva = where; gatam = gone; kena = by whom; nitam = carried off, removed; līnam = 
merged; idam jagat = this universe; adhunaiva = just now; drstam = seen; nasti = it is 
not; kirn mahadadbhutam = what a great wonder. 


kint beyari kim-upādeyari kim-anyat kim vilaksanam | 
akhaņdānanda-pīyūsa-pūrne brahma-maharnave |4851! 


In the great ocean of the Absolute filled with the nectar of unbroken bliss, what is to be rejected 
and what accepted; what is different and what is other? 


When one is the boundless Self, there is nothing to accept, nothing to reject; noting 
to hold on to, nothing to let go of; nothing to grasp, nothing to renounce; nothing 
embrace, nothing to relinquish. 


: : E m d; anyat = other, 
heyarh = rejected, thrown down; upadeyam = taken up, accepted; any: È 
another; vilaksanam = other than, different from; akhandanand PET oce ae 
with the nectar of unbroken bliss; brahma-maharnave = in the grea 

- Absolute. 


na kiticid atra pašyāmi na šrņomi na vedmyaham | 

svātmanaiva sadānanda-rūpeņāsmi vilaksanab |4861] 
; "de. distinct, in the form of my own 

I neither see nor hear nor know anything here. I simply abide, distinct, in the 

Self, eternally blissful. 


i ithout ears’. 
Sce KaivUp 21, ‘I am without hands and feet, I see without eyes, I hear 


n = nor know 
9 æ au . 2 i = hear; na vedmyaham 
na pašyāmi = I neither see; na $rnomi = nor ’ 


anything. | 
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namo namaste gurave mabdatmane 
vimukta-sangaya sad-uttamaya | 
nityādvayānanda-rasa-svarūpiņe 

bhūmne sadapara-dayambu-dhamne 148711 


Salutations again and again, O Master, Great One, who is free from all attachment, the best of 
the best among the knowers of the Truth, an embodiment of the essence of eternal, non-dual 
bliss, infinite, and an eternal boundless ocean of compassion. 


See "Šrī Guru Paduka P'aricakam' — Salutations again and again to the auspicious Guru's 
sandals (namo namab šrīgurupādukābhyab) There is an oft-quoted verse, "In thought 
one should cultivate non-duality; not in action anywhere. Advaita is (permitted) in 
the three worlds, but not in respect of the Guru.’ Even after Self-realization, the Guru 
has a special place in the respect and behavior of the disciple. 


namo namaste — salutations again and again; gurave — O Master; mahātmanc = 
Great One; vimukta-sangaya = free from attachment; sad-uttamāya = the best of the 
best among kņowers of the truth; nityadvayananda = eternal, non-dual bliss; rasa- 
svarūpiņe = embodiment of the essence of; bhūmne = infinite; sadāparā-dayāmbu- 
dhāmne = eternal boundless ocean of compassion. 


yat-katāksa-šaši-saāndra-candrikā- 
pāta-dhūta-bhava-tāpaja-šramab | 
prāptavān-aham akhanda-vaibhava 

ānandam ātma-padam aksayam ksaņāt 1488 ll 


By whose gracious glance, like a shower of the cool moon's concentrated moonbeams, the 
afflictions of the heat of worldly life have been removed, and, in a moment I have acquired the 
unbroken state of the Self which is of eternal bliss. ; 


- See verse 40 on the cool moon's rays. 


kataksa = glance; šaši = moon; saāndra = solid, full, concentrated; candrikā = 
moonbeams; pāta = unobsructed flow; dhūta = banished, removed; bhava-tāpaja- 
sramaļ = afflictions of the heat of worldly life; prāptavān-aham = I have acquired; 
akhanda-vaibhava ātma-padam = the unbroken state of the Self; aksayam = eternal, 
undecaying; ksaņāt = instantly, in a moment. 


dhanyo 'ham krtakrtyo-abam vimukto'bam bhava-grahāt | 
nityānanda-svarūpo'harh purno'bam tvad-anugrabat 1489 


Blessed am I. I have attained the consummation of life. I have been liberated from the clutches 
of worldly life. I am the essence of eternal bliss. I am complete, all through your grace. 


Remember the lineage (guruparampara)-sloka? It should be recited in remembrance 
every day. These individuals are the transmittors of the brakma-vidyā tradition. One 
after another they pass down the liberating knowledge. Thereby the lineage should be 
remembered with respect, reverence, and gratitude. 
Even Sen one intellectually understands that one is the Self, the senses lead one 
astray. Dne noede some instrument, some device whereby.one can overcome the pull, 
e tyranny of the senses. That instrument is the Guru. TaittUp says, "The teacher is 
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the first letter; the student is the last letter; knowledge is the meeti E 
rion is the link.” E eeting place; instruc- 


See V. 3, 29, 42, 50, 138, 149, 477, 518, and 519 for references to grace 
dhanyo'harh = I am blessed; krtakrtyo-aham = I have attained w 


attained; vimukto’ham = I am liberated; bhavagrahat = 
pirno’ham = I am complete, full; anugraha = grace. 


hat needed to be 
from the grasp of worldly life; 


asango’ham anango'ham alingo'bam abbangurab | 
prašānto'ham ananto "ham amalo'bam cirantanab 4901 


| am unattached. I am not the body. I am not the subtle body. I am unch 
peaceful. I am infinite. I am taintless and eternal and free from reader angeable. I am 


See MandUp 7, *... neither inside nor outside nor both; unseen (adrstam), ungrasp- 
able (agrabyam), without distinguishable marks (alaksanam), unthinkable (acintyam), 
unnameable (avyapadesyam), peaceful (šāntam), non-dual (advaitam).’ 


asango’ham = I am unattached; anango’ham = I am not the body; alingo'ham = I am 
not the subtle body; abhangurah = unchangeable, invariable, not fragile; prasanto'ham 
= I am peaceful, silence; ananto'ham = I am infinite; amalo'ham cirantanah = I am 
taintless, eternal, and free from weariness. 


akartāham abbotkaham avikāro'ham akriyab | 
$uddba-bodba-svaritpo'bari kevalo*bam sada-sivah |1491 


[am not the doer. I am not the enjoyer. I am changeless and actionless. I am the essence of pure 
knowledge. I am perfect and ever-auspicious.' 


See SvetUp 6.19, ‘actionless’ (niskriyam). 


akartāham = I am not the doer; abhotkaham = I am not the enjoyer; avikaro'ham 
akriyah = I am changeless and actionless; uddha-bodha-svarüpo'harn = I am the es- 
sence of pure knowledge; kevalo'ham sadāšivah = I am perfect and ever-auspicious. 


drastuh šrotur vaktub kartur bhoktur vibbinna evabam | 
nitya-nirantara-niskriya-nissīmāsariga-pūrņa-bodhātmā 1492 | 


oyer. I am of the 


I am indeed other than the seer, the hearer, the speaker, the doer, and the en) knowledge. 


nature of what is permanent, without any break; actionless, boundless, complete, 


kartur = doer; bhoktur = enjoyer; 
= eternal, permanent; nirantata = 
boundless; pürna-bodha = com- 


drastuh = seer; érotur = hearer; vaktuh = speaker; 
vibhinna = other than; evāham = I am indeed; nitya 
without break; niskriya = actionless; nissimasanga = 
plete knowledge. 


naham-idarn nāham-ado'py-ubhayor avabhasakam param sadakati 
bāhyābhyantaraśūnyarı pürnam brabmadvitiya -evabam | 


= 
* See MandUp 7, *... auspicious’ (sivam). 
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I am not this, I am not that, but the first, the illuminer of both, the supreme, the pure. I am 
indeed the Absolute, one without a second, devoid of anything external or internal, complete. 


BrhUp 2.3.6 says, "Now therefore the description (of Brakman): *Not this, not this”. 
Because there is no other and more appropriate description than this "not this”. 
Šankara, commenting on this passage, says that the Absolute can never be properly 
denoted by any words - including the word *Absolute (Atman). Thus the only 
appropriate way to indicare Brahman is to say, not this, not this’. Though no posit- 
ive description of the Absolute is possible, Sankara claims that a negative character- 
ization may be comprehensible. Its import is not so much to say that there are no 
characteristics applicable to the Absolute, as to indicate the impossibility of attributing 
any conceptualization to it. Thus it becomes a linguistic device to avoid categorical 
mistakes. It is a methodological language symbol which draws attention to the inef- 
fability of the Absolute. Thus ‘not this, not this’ has been called a way of expounding 
the Truth. Religious discourse is a conceptualization of the Reality which is destroyed 
as soon as it is conceptualized in thought. Yet conceptualization is necessary and 
cannot be avoided if self-knowledge is to arise. Thus one must use the concept in such 
a way as to recognize this paradoxical situation. 


naham-idam =I am not this; naham adi = Tam not that; ubhayor avabhasakam = the 
illuminer of both; pararh = the supreme; šuddham = the pure; bahyabhyantara-Sinyam 


= devoid of ariything external or internal; pūrņarh = complete, full; brahmadvitiyam- 


evāham = I am indeed the Absolute, one without a second. 


nirupamam anādi-tattvam tvam aham idam ada iti kalpanā-dūram | 
nityanandaika-rasam satyami bralmadvitiyam-evabam 4941 


I am indeed the Absolute, one without a sccond, incomparable, beginningless Truth, beyond all 
imagined distinctions such as ‘you’, ‘I’, ‘this’, ‘that’, of the essence of eternal bliss, the real. 


See MāņdUp 2.7, ‘This Self is the Absolute’ (ayam ātmā: brahma); BrhUp 1.4.10, 
‘I am the Absolute’ (aham brabmasmi). 


nirupamam = incomparable; anadi-tattvam = beginningless truth; tvam = you; 
aham = T; idam = this; ada = that; kalpanā-dūram = beyond imagined distinctions, 
imaginations. 


nárayano'bam narakāntako'ham 
purdntako’ham puruso'bam-isab | 
akhanda-bodho hamasesa-saksi 
nirisvaro'bari niraham ca nirmamab 1495 |l 


I am Nārāyaņa. I am the slayer of Naraka. I am the slayer of Tripurāsura. 1 am the supreme 


Person, the Lord. I am knowledge absolute, witness of all. I am not subject to another ruler. 
I am without a sense of ‘I’ or ‘mine’. 


Nārāyaņa is one name for Visnu, the all-pervading One. He sl ka. 
As Lord Siva, he slayed the demon naaa e aed tke denon ms 


See KaivUp 1.18 on thẹ witness. 


See V. 101, 127, 137, 159, 212, 213, 217, 218, 223. 2 84 
506, 507, and 552 for references to Witness (sāksī). ies 223;392;370, 385, 088 
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1 
nārāyaņo'harh = I am Narayana; narakantako’ham = T am th 
yrantako’ham = I am the slayer of Tripurasura; purugo'ham-isah Š t 6 Res 
person, the Lord; akhanda-bodha = knowledge absolute; ahamašesa-sāksī i une 
witness of all; nirīšvaro'harh = I am not subject to another ruler: niraham m Krii 
- am without a sense of ‘I’ or mine. : nirmamah 


sarvesu bhūtesvaham-eva samsthitah 
jiatratnanantar-babir-asrayal san | 
bhoktā ca bhogyant svayam-eva sarvari 
tadyat-prtbag-drstam idamtayd pura |1496 


Į alone abide in all beings, in the form of the knower, as their internal and external support 
I, myself, am the enjoyer and I, mysclf, am all that is enjoyed; whatever 1 looked upon as 
distinctly ‘this’ previously is nothing but me. 


See BG 2.30, ‘This, the indweller in all bodies, is indestructible’. 


sarvesu bhütesvaham-eva samsthitah = I alone abide in all beings; jnatratman = in the 
form of the knower; antarbahir-asrayah = internal and external support; bhoktā ca 
bhogyarh = enjoyer and enjoyed; tadyat-prthagdrstam idamtaya pura = of whatever is 
seen in front distinctly as ‘this’ earlier. 


mayy-akhanda-sukhbambhodhau bahudhā visva-vicayah | 
utpadyante vilīyante māyā-māruta-vibhramāt 114971 


By the flurry of the winds of m:d@yd, the various waves of the universe arise and are merged in 
me, the infinite ocean of bliss. 


See V. 67, 110-12, 125, 245, 406, and 574 on maya. 
See V. 442 and 483 on waves merging in the ocean. 


mayyakhanda-sukhambhodhau = in me, the infinite ocean of bliss; bahudha = great 

multitude; višva-vīcayah = waves of the universe; utpadyante = arise; vine = 

merge; māyā-māruta = winds of illusion; vibhramat = whirling about, agitated, 
urry. 


sthūlādi-bhāvā mayi kalpita bhramat 
aropitanuspburanena lokaib | 
kāle yatha kalpaka-vatsarāyaņa 
rtvādayo niskala-nirvikalpe |4981 
KS the mani- 
Such ideas as gross, and so on, are erroneously imagined in me by ER. ae as in 
festation of things superimposed (or of what is superimposed on me by half-years, seasons, 
time, which is indivisible and partless, distinctions are made of eons, years, 
and so on. 
imposition. 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposi 
4 : ; : aropitanu- 
sthūlādi = gross and so on; kalpitā bhramāt = erroneously imagis vatsarāyaņā 
sphur aņena = manifestation superimposed; kāle = time; : 
= Years and half years; rtvadi = seasons and so On. 
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āropitam nāšraya-dūsakari bhavet 
kad-àpi-müdbair mati-doga-diisitaib | 
nardrikarotyisara-bhitmi-bhagam 
maricika-vari-mahd-pravahab 149911 


That which is superimposed by fools affected by defects of the mind cannot affect the sub- 
stratum. A great flood of water seen in a mirage docs not wet the desert sand. 


āropitarh = that which is superimposed; nasraya-disakam bhavet = cannot affect the 
substratum; müdhair = by fools; mati-dosa-düsitaih = affected by defects of the mind; 
nārdrīkarot-yūsara-bhūmi = does not wet the desert sand; bhāgarh = part; maricika = 
mirage; maha-pravahah = great flood of water. 


ākāšavat kalpa-vidūrago'ham 
ādityavad bhasya-vilaksano 'ham | 
ahāryavat nitya-viniscalo'bam 
ambhodhivat pāra-vivarjito'ham |500. 


Like space, I am beyond all temporal limitations. Like the sun, lam different from things illumin- 
ated. Like the mountain, I am permanent and unmoving. Like the ocean, I am without a shore. 


ākāšavat = like space; kalpa-vidüraga = beyond, unlimited by time; ādityavad = like 
the sun; bhásya-vilaksano'ham = I am other than the illumined; aharyavat - like the 
mountain; nitya-viniscalo'ham = I am permanent, eternal, and unmoving; ambhodhivat 
= like the ocean; para-vivarjito'ham = I am free from, without a shore, limitless, 
boundary, the end or limit of anything, the utmost reach. 


na me dehena sambandho megheneva vihāyasab | 
atah kuto me tad-dharmā jagrat-svapna-susuptayab 1501 1l 


I am not connected with the body, as the sky with clouds. How then will its qualities like 
waking, dreaming, and deep sleep affect me? 


na me dehena sambandho = I am not connected with the body; megheneva vihayasah 
F as ue sky with clouds; dharma = qualities; jagrat-svapna-susupti = waking, dreaming, 
eep sleep. 


upādhir-āyāti sa eva gacchati 

sa eva karmani karoti bhunkte | 

sa eva jivan mriyate sadaham 
kuladrivan nišcala eva samsthitah 1502.1 


It is the limiting adjuncts alone which come, and they alone go; that performs actions and 
enjoys; that alone lives and dies. Like the Kuladri Mountains, I stand ever unmoving. 


upadhir = limiting adjuncts; ayati = coming: i = goi = only; karmāņi 
ic : - g; gacchati = going; eva = only; karmai 
Mn = performing actions; bhunkte — enjoying; jivan mriya = lives and dies; 

ACT ADI like the Kulādri Mountains; sadāham ni$cala eva samsthitah = Í stand 
ever unmoving. - 


"WIPE : 
See ISaUp 4, ‘The Self is One, although not moving. It is swifter than the mind; the gods 


ca i a J " . . s 
nnot catch it, as it speeds on in front. Standing, it outpaces others who run.” 


oe asarsaran a oe 


t 


! See BrhUp 4.3.22, ‘Untouched by merits and demerits, 
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na me pravrttir na ca me nivrttib 

sadaika-rūpasya niramsakasya | 

ekātmako yo nibido nirantaro 

vyomeva pūrņab sa katham nu cestate 150311 


For me, ever of the same form, without parts, there is neither activi : 
. . n 
that which is one, complete, compacted, and without parts, ever RE or withdrawal. How can 


See SvetUp 6.19, ‘without parts, without activity’ (niskalam niskriyam); also 6.12 


na pravrttir = neither activity; na nivrttih = nor withdrawal; sadaika-rüpasya = ever 
of the same form; niramšakasya = partless; ekātmako = that which is one; nibido = 
compacted; nirantaro = without parts; vyomeva = ever act, move; pürnah Tarte 
full; cestate = move, struggle, act, strive. E piete, 


punyāni pāpāni nirindriyasya 

niscetaso nirvikrter nirākrteb | 

kuto mamakhanda-sukhanubbiteh 

brūte by-ananvagatam ityapi $rutib (504 


How can there be merits and demerits' for me who am without sense organs, without mind, 
without change, and without form; who experiences infinite bliss? The scripture also declares 
this in the passage, ‘not touched’. ` 


punyani = merits, auspiciousness; papani = demerits, inauspiciousness, wickedness; 
nirindriyasya = without sense organs; ni$cetaso = without mind; nirvikrter = without 
change; nirakrteh = without form; mamakhanda-sukhanubhüteh = for me who experi- 
ences infinite bliss; brüte hy-ananvagatamthe ityapi Srutih = the scripture declares this 


in the ‘untouched, unconnected’ passage. 


chāyayā sprstam usnan và šītam vd susthu dusthu vā | 
na spršatyeva yat-kiūicit purusam tad-vilaksanam 150511 


If heat or cold, good or bad touches the shadow of a person, it does not affect in the least the 
person who is distinct from the shadow. 


The original is least affected by its reflection. The body is least affected by its shadow. 
See V. 165, 414, 431, and 505 on shadow. ; 
See BG 2.23, ‘Weapons do not hurt the Self, fire does not burn it, water does no 

wet it, wind does not dry it.’ 


và šītam = heat or cold; susthu và 


ENT es is . usnan 3 | 
chāyayā = shadow; sprstam touches, urg laksanam = distinct from, other than 


asin = good or bad; purusam = person; tadvi 
that. 


na saksinam saksya-dharmah samsprsantt vilaksaņam | 


avikāram udāsīnam grha-dharmab pradipavat | y 
dehendriya-manodharmah naivātmanam spršantyaho |5 


for he is then beyond all the afflic- 


tions of the heart.’ 7 
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The gualities of things observed do not affect the witness who is other than them; the gualities 
of the body, the sense organs, and the mind do not affect the Self even as the qualities of the 
objects in a house do not affect the lamp which illuminates them. 


See BG 2.23, "This Self cannot be cut, cannot be burnt, cannot be wet, cannot be 
dried. It is eternal, all-pervading, stable, immovable, and everlasting. 

See KaivUp 1.18 on the witness. - 

See V. 101, 127, 137, 159, 212, 213, 217, 21 8, 223, 270, 295, 352, 370, 381, 384, 
495, 507, and 552 for references to witness (saksi). 


na = not; sāksiņam = witness; dharmāh = gualities; samspršanti = touch, affect; 
vilaksaņam = other than, distinct from; avikāram = does not changc; udāsīnam = 
indifferent, free from; grha = house; dehendriya = body and sense organs; mano = 


mind. 


raver yatha karmani sāksi-bhāvo 
vahner yathā và'yasi-dabakatvam | 
rajjor yatbà'ropita-vastu-sangab 
tathaiva kitastha-cid-atmano me 15071 


As the sun is merely a witness of action, as the fire makes for the burning quality of iron, as the 
rope is associated with the object superimposed upon it, so too is what pertains to mc who am 
the immutable consciousness. 


See KaivUp 1.18 on witness. 

See V. 101, 127, 137; 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 
495, 506, and 552 for references to witness (sāksī). 

Sec V. 135, 193, and 350 on fire in iron. — 


raver — sun; sāksi = witness; vahner = fire; ayasi = iron; dāhakatvam = burning 
quality; rajjor = rope; aropita = superimposed; sangah = associated with; tathaiva = 
likewise, so too; kütastha-cid = immutable consciousness. 


kartapi và kārayitāpi nabam 

bhoktapi và bhojayitāpi nabam | 
drastapi và daršayitāpi nàbam 

so'bam svayam-jyotir-anidrg-ainia 1508 ll 


I am neither the doer nor onc who makes others act. I am neither the enjoyer nor onc who 


makes others enjoy. I am neither the seer nor one who makes others see. I am the self-cffulgent, 
indescribable Self. 


See BG 4.13, "Know me to be actionless and changeless (akartāram avyayam)'. Also 


see SvetUp. 6.19, ‘actionless’ (niskriyari). 
dp E Ll Just as it is seen that a sword (shines) when it is drawn from its 
sheath, so the Knower, separated in the dreaming state from cause and effect, is seen 


to be self-effulgent*; MundUp. 2.2.10-1 
and 536 on self-luminous. 2 1. Also see V. 100, 153, 191, 213, 221, 240, 
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= I am neither the seer; và daršayitāpi = nor one who makes 

svayarn-jyotir-anidrg-atma = I am the self-effulgent, idee D S see; so'ham 

calatyupádbau pratibimba-laulyam 

aupadbikani miüdba-dbiyo nayanti | 

sva-bimba-bhittant ravivad vinis-kriyam 

kartāsmi bhoktāsmi bato'smi heti 5091 


When the limiting adjunct moves, the movement of its reflection 
original, like the sun which is unmoving. Likewise, one thinks 
enjoyer’, ‘I am lost’, alas! 


is ascribed by fools to the 
‘I am the doer’, ‘I am the 


calatyupadhau = limiting adjunct moves; pratibimba = reflection; laulyam = restless- 
ness, fickleness; aupadhikam = imposter; müdha-dhiyo = foolish-minded ones; 
sva-bimba-bhüta = one’s own original being; ravivad = sun; vinis-kriyam = not 
noyines kartasmi =I am the doer; bhoktāsmi = I am the enjoyer; hato'smi = I am lost: 
heti = alas. 


jale vapi sthale vāpi luthatvesa jadatmakah | 
nàbam vilipye tad-dbarmaib ghata-dharmair nabho yathā 1510 


Whether on water or on land, let this insentient body wallow. I am not affected by their 
qualities, even as the space is not affected by the qualities of the pot. 


jale = water; vāpi = be strewn, be cast; sthale = dry land; luthatvesa = to wallow, roll; 
jadātmakah = insentient, inert body; nāharh = space; vilipye = affected, concealed; 
dharmaih = gualities; ghata = pot. 


kartrtva-bhoktrtva-khalatva-mattatā- 
jadatva-baddhatva-vimuktatādayat | 
buddber vikalpā na tu santi vastutab 
svasmin pare brabmaņi kevale'dvayc (511 


The imaginations of the intellect likc agency, enjoyment, cunning, drunkenness, jours, 
bondage, and liberation do not exist, in reality, in one's own Self, or in the supreme e 


which is onc, without a second. 


P 4 = drunken- 
kartrtva = agency; bhoktrtva = enjoyment; khalatva = cunning; mattata gom 
ness; jadatva = dullness; baddhatva = bondage; vimuktatadayah = liberation; buddher 
vikalpa = imaginations of the intellect. 


santu vikdrah prakrter dasadha šatadhā sabasradhà vāpi | K 
taib kim me'sanga-citab na hyambudadambaro m bara spršati |51 

is my connec- 
Let there be changes in primordial nature in tens, hundreds, or do hi um es 
tion with them? I am the unconnected consciousness. For the thunder 
touch the sky. 
ha= hundreds; 
= (connection 
f the clouds does 


ture; dasadha = e prs 
"kihkim me'sanga- 
ai (= the thunder o 


vikārāh = changes; prakrter E primor dial na 
Sahasradha = thousands; vapi = changes; taiki 
with them); na hyambudadambaro’mbaram sprsatt 
not touch the sky. 
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avyaktādi sthūla-paryantam-etad 

visvam yatrabhdsa-matram pratitam | eu 

vyoma-prakhyari siksmam-àdyanta-binari 
brahmadvaitam yat-tad-evāham-asmi 1513 


the one without a second, which is like the sky, subtle, without 


I am verily that Absolute, : 
the entire universe from the unmanifested to the gross, appears as 


beginning or end, in which 
an appearance. 


According to Sankara, nothing is more certain than the fact of one's own existence. 
It is self-evident, immediate, and direct. No one is able to disbelieve in one's own 
existence. ‘A man may doubt of many things, of anything else; but he can never 
doubt his own being’ (BSBh 2.3.7). This is because the very act of doubting would 
be but an affirmation of one's very existence. In the act of saying, ‘I don't exist’, who 
is the ‘I. who is doing the doubting? 


avyaktādi = unmanifest; sthūla = gross; paryantam = entirely, all together; višvarh = 
universe; yatrabhasa-matram = appears as an appearnce; vyoma = sky; sūksmam = 
subtle. 


sarvadharam sarva-vastu-prakasam 
sarvakdram sarvagam sarva-šūnyam | 
nityam Suddham nišcalam nirvikalpam 
brahmddvaitam yat-tad-evaham-asmi 15141 


I am verily that Absolute, the one without a second, which is the support of all, which illum- 
inates all things, which has all forms, which is omnipresent, which is the great void, eternal, 
pure, changeless, and impartite. 


sarvadharam = support of all; sarva-vastu-prakāšar = illumines all things; sarvākāram 
= all forms; sarvagarn = omnipresent; sarva-$ünyam = devoid of all forms; nityam = 
eternal; Suddham = pure; niscalam = changeless; nirvikalparn = impartite. 


yasminnastā šesa-māyā-višesam 
pratyag-ritpam pratyayāganyamānam | 
satya-jnánantam dnanda-riipam 
brabmadvaitam yat-tad-evabam-asmi 1515 ll 


I am verily that Absolute, thc one without a second, which transcends the endless differentia- 
tions of maya, which is the innermost essence, which cannot be comprehended by the mere 
intellect, and which is the essence of Existence, Knowledge, Infinitude, Bliss. | 


See TaittUp 2.1.1, *...know the Absolute as Existence, Knowledge, Infinitude’. 


yasminnastā Sega-māyā-višesam = transcends the endless differentiations of illusion; 
pratyag-rupam = innermost essence; pratyayagam-yamanam = cannot be compre- 


ode Mi on satya-jÓnanantam ānanda-rūpam = the essence of Existence, 


niskriyo'smy-avikāro'smi 
niskalo'smi nirākrtih | 
nirvikalpo'smi nityo'smi 
nirālambo'smi nirdvayab |5161 
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am actionless, changeless, partless, formless. I am without di 
E lier support, being without a second. out differences. I am eternal. | have no 


niskriyo'smy = | am actionless; avikāro'smi = 1 am ch ESSE. 
partless; nirākrtih = 1 am formless; nirvikalpo'smi angeless; niskalo'smi = I am 


= | am witho ifications 

. C am F 9 = , E ut modificatio . 

nityo smi = I am eternal; niralambo’smi = I am supportless; nirdv s 
a ah = 

second. ? yah = without a 


sarvatmako’ham sarvo 'harh sarvātīto'ham advayab | 
kevalakhanda-bodho 'ham ánando'bam nirantaram 5171 


[am the Self of all. I am everything. I am beyond everything. I : 
infinite wisdom. I am bliss and indivisible. = everything, ‘am non-dual. I am the single, 


sarvātmako'ham = I am the Self of all; sarvo’ham = I am everything; sarvātīto'ham = 
I am beyond everything; advayah kevalakhanda-bodho'ham =i RESET 
wisdom; ánando'ham = I am bliss; nirantaram = indivisible. i 


svārājya-sāmrājya-vibhūtir-esā 
bhavat-krpā-šrī-mahita-prasādāt | 

prāptā maya šrī-gurave mahatmane 
namo namaste’stu punar namo'stu |518] 


My salutations to you, again and again, salutations to you, O supreme, auspicious Master. It is 
by your grace and by your auspicious, supreme blessings that I have attained the splendor of 
this self-sovereignty and lordship over all. 


Sec V. 3, 29, 42, 50, 138, 149, 477, 489, and 519 for references to grace. 


svārājya = self-sovereignty; sāmrājya = lordship, sovereignty; vibhūtir = splendor; krpā 
= grace; Srī-mahita-prasādāt = auspicious, supreme blessings; $ri-gurave = auspicious 
Master; mahātmane = great one; namo namaste'stu punar namo'stu = salutations to 
you, again and again. 


mabà-svapne maya-krta-jani-jara-mrtyu-gahane 

bhramantam kligyantam bahula-tara-tāpair anukalam | 

ahamkara-vyaghra-vyathitam imam atyanta-krpayā 

prabodhya prasvāpāt param avitavān māmasi guro 5191] 

O Master, by your infinite grace, you have awakened me from sleep and a nom bis: 
wandering in a great dream in the forest of birth, old age; and death creat ius tormented 
exhausted by countless illusory afflictions which tormented me every mome 

by the tiger of egoism. 


. it IS considered, 
The very concept of bondage is itself bondage because concept of bondage is 


there is no ‘one’ to be bound and no ‘one’ to 


bane out to the seeker that he himself already S ay But : 
is seeking. The eye is seeking that whic it is alrea o grace. 
See V 5509, Q5. 507138 149, 477, 489, and 518 for referente 2 


i ity. The Master 
tied to the illusion that there is a ‘me’, independent; an imagined € args thinks he 
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= = - maya- = created by illusion; jani = birth; jara = old 
iorum T bināri klišyantar = countless illusory, false afflic- 
HI bahula = thick, dense; tara = carrying across; tapair = cube M 
anukalam = every moment; ahamkara = egoism; vyaghra = tigers 2E: itam ms rā 
agitated, restless, tormented; atyanta-krpayā = infinite grace; prabodhya = awakened; 
guro = O Master. 


namas tasmai sad-ekasmai namaš cinmabase mubub | 
yad-etad-višva-rūpeņa rājate gurū-rāja te 152011 


Salutations to you, O king among Masters, who is always the same. Salutations to you again, 
whose glorious consciousness manifests as the entire universc. 


The Master is a living example of the fact that there is no entity with a separate 
“ 3 
existence. There is no ‘he’, no ‘me’, no ‘you. 


namas = salultations; sad-ekasmai = who are always one; cinmahase = glorious con- 
sciousness; muhuh = constantly, incessantly; višva-rūpeņa = entire universe; rajate 
gurū-rāja = king among Masters. 


iti natam-avalokya Sisya-varyam 
samadhigatatma-sukham prabuddha-tattvam | 
pramudita-hrdayam sa desikendrab 
punar-idam-aha vacab param mahatma \|5211| 


Perceiving this best among students, who, bowing down, has perfectly realized the bliss of the 
Self and who has awakened to the Truth, with a joyful heart, that supreme Great One again 
spoke these wise words. 

iti = this; natam-avalokya = bowing down; Sisya-varyam = best among students; 
samadhigatātma-sukharh = who has perfectly realized the bliss of the Self; prabuddha- 
tattvam = awakened to the truth; pramudita-hrdayam = joyful heart; sa desikendrah 
= these wise instructions; punar = again; idam-āha = this command; vacah = spoke; 
param mahatma = supreme Great One. 


brabma-pratyaya-santatir jagad-ato brahmaiva sat sarvatah 
pasyadhyatma-drsa prašānta-manasā sarvāsvavasthāsvapi | 
rupad-anyad-aveksitam kim-abhitaš caksusmatām vidyate 


tad-vad brahma-vidab satah kim-apram buddher-viharaspadam 522.11 


The universe is an unbroken stream of perceptions of the Absolute. Hence, it is in all respects 
solely the Absolute. Sec this in all one's states by the inner vision of the Self with a serene mind. 
For those with eyes, is there anything to sense other than forms? Similarly, for those who have 
known the Absolute, is there anything other than it to engage their intellect? 


ChanUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brahma). To a 
person of realization, nothing exists which is not That. 


brahma-pratyaya-santatir = unbroken stream of perceptions of the Absolute; jagad = 
universe; pasyadhyatma-drsa = see this in all one’s states by inner vision; prasanta- 
manasa = serene mind; rüpad-anyad = other than forms; caksusmatam = for those 
with eyes; kim-apram = what is there other. : 


! Compare the famous verse from the 
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kastám parānanda-rasānubhūtim 
utsrjya šūnyesu rameta vidvān | 
candre mahālādini dipamane 
citrendum ālokayituni ka icchet |5231 


What wisc one will indulge in the void, abandonin 


When the moon is shining giving infinite delight, g thc nectarine experience of supreme bliss? 


who will desire to look at a painted moon? 


parānanda-rasānubhūtim = nectarine experience of supreme bliss; utsrjya = - 
ing; šūnyegu = the void; rameta = pleasing; vidvān = wise one: kr = BI 
Dore = infinitely delightful; dipa = luminous, shining; ka' icchet = who will 

esire. 


asat-padarthanubhavena kiücit 

na-byasti trptir na ca dubkha-hanih | 
tad-advayānanda-rasānubhūtyā 

trptab sukham tistha sadātma-nisthayā 15241 


In the enjoyment of unreal things, there is neither satisfaction nor a cessation of misery. There- 
fore, remain satisfied and happy in the realization of the existent Self, enjoying the nectarine 
experience of that non-dual' bliss. 


asat-padarthanubhavena = experience of unreal things; na-hyasti trptir = there is 
neither satisfaction; na duhkha-hānih = nor cessation of misery; advayānanda = non- 
dual bliss; rasānubhūtyā = nectarine experience. 


svam-eva sarvatha pašyan manya-mànab svam-advajam | 
svánandam anubhunjanab kālam naya mabamate 52551l 


Great One! Spend your time beholding yourself alone, everywhere, thinking of yourself as 
non-dual, experiencing yourself as bliss. 


eva = alone, one; sarvathā = everywhere; pasyan = seeing, observing; advayam = non- 
dual; ānaūdam = blissful; mahāmate = Great One. 


akhanda-bodbatmani nirvikalpe 
vikalpanam vyomni purab-prakalpanam | 
tad-advayānanda-mayātmanā sadā 

šāntim parām-etya bhajasva manam |526]! 


PM es C te infini is like imagining castles 
Attributing distinctions in the Self, the impartite infinite knowledge, 1s . 

in the sky. Therefore, remain silent, always identifying yourself with That, the Self, non-dual 
bliss, to attain supreme peace. 


akhanda-bodhatmani = infinite knowledge; nirvikalpe — impartite; vikalpanam = 


7 AS = ; = ; urah- rakalpanam e 
imagining distinctions, mental constructs; Mines : s P ways: šāntir = calm, | 


imagining cities, castles; advayananda = non- 
peace; maunam = silence. 





by the enjoyment of sense pleasures". 


Šrīmad Bhāgavatam 9.19.14, «Never is desire appea e ce 
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tūsnīm-avasthā paramopašāntiķ 

buddher asātkalpa-vikalpa-hetob i 
brahmatmana brabma-vido mabātmano 
yatradvayananda-sukbam nirantaram 152711 


To a Great One, who is a knower of the Absolute, the mind, which is the cause of imagined 
unrealities, becomes supremely silent by reason of one's being the Absolute in the enjoyment of 


eternal non-dual bliss. 


tüsnim-avastha = becomes. silent; paramopašāntih = supremely silent, peaceful; 


- buddher = mind, intellect; asatkalpa-vikalpa = imagined unrealities; hetoh = cause of; 


mahātmano = Great One. 


nāsti nirvāsanāt maunāt param sukbakrd-uttamam | 
vijūātātma-svarūpasya svānanda-rasa-pāyinab 528 


To one who has known their Self, their own nature, and drinks the nectar of the bliss of the 
Self, there is no greater source of joy than the silence free from every desire. 


maunāt = silence; param = supreme; sukhakrd-uttamam = giver, maker of the highest 
happiness. 


gaccham-stisthan-upavisan šayāno vanyathapi vā | 
yathecchayā vased vidvan ātmārāmaļ sada munib 152911 


The sage, delighting in the Self, ever lives at case, whether going, remaining, sitting, reclining, 
or in any other condition. i 
gaccharh = going; stisthan = remaining; upavišan = sitting; Sayano = reclining; 
vanyathapi = any other condition; atmaramah = delighting in the Self; sada = always; 
munih = sage. 


na desa-kalasana-dig-yamadi- 
laksyadyapeksapratibaddha-urtteh | 
samsiddha-tattvasya mahātmano'sti 
svavedane kā niyamddyavastha 1530 


The Great One, who has perfectly realized the Truth, whose mental modifications have been 
rendered ineffective, does not depend upon place, time, posture, direction, abstentions, ahd so 
on. What disciplines can there be in knowing one's own Self? 


na der r asana-dig yamädi = neither place, time, posture, direction, abstentions, and 
so on aksyadyapeksapratibaddha-vrtteh = mental modifications have been rendered 
ineffective; samsiddha-tattvasya = perfectly realized the truth; mahātmano = Great 


One; svavedane = knowing one's o : kā nivamā A i 
practices. : wn Self; ka niyamadya-vastha = what abstention 


ghato ‘yam-iti vijnatum niyamah ko’nvapeksyate | 
vind pramana-susthutvam yasmin sati padārtha-dbīb 1531 


Truly, what discipline is needed to know, *this is a j 
"3 4 S 3 d b e 
without any defects, which alone ensures perception of d RID Menus ob noes 
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ghato’yam-iti = this is a jar; vijūātur = to know: ni = discipli peksya 

with regard to, considering; vinā = vem E = peur k vi doe: 
susthutvam = to establish, settle well; padartha-dhih = perception of an obe a 


ayam-ātmā nitya-siddbab pramāņe sati bhāsate| 
na desam nāpi và kālam na šuddbini vāpyapeksate |5321! 


This Self is eternally perfect and shines when appreh d 

It does not depend upon place, time, or purity. pprehended by proper canons of knowledge. 
ayam-ātmā = this Self; nitya-siddhah = eternally perfect; pramāne = vali 
knowledge; bhāsate = shines; desarn = place; Pales M E suddhir ee of 


devadatto'ham-ity-etad-vijūānari nirapeksakam | 
tadvad brabmavido'pyasya brahmaham-iti vedanam 533M 


The knowledge, ‘I am Devadatta', does not depend on anything else. Likewise is the Self- 
realization in the declaration, ‘I am That’, for one who has realized the Absolute. 


devadatto'ham = I am Devadatta; nirapeksakam = does not depend upon; brahmaham 
= [ am the Absolute. 


bhānuneva jagat sarvam bhāsate yasya tejasā | 
anātmakam asat tuccham kim nu tasyāvabhāsaskam |534] 


What, indeed, can illuminate That, whose effulgence, like the sun, causes the entire false, unreal 
and without substance universe to appear at all? 


bhānu = the sun; jagat = universe, world; sarvam = all, entire; bhāsate = illuminate; 
tejasā = splendor, effulgence; anātmakam = not-self; asat = unreal; tuccham = false. 


veda-šāstra-purāņāni bhūtāni sakalanyapi | 
yenarthavanti tam kiri nu vijiataram prakāšayet |535| 


What can illuminate that supreme knower by whom the Vedas, the šāstras, the Purāņas, and 
all things are endowed with meaning? 


i āstra = ŠĀ i i |; puranani = 
veda = Vedas, primary scripture; Sastra = Sastras, scriptures In genera’ 
Puranas, Teel legendary historical books containing stories, Feria and hymns 
about the creation of the universe and the incarnations of the divine. 


esa svayamjyotir ananta-šaktir 

átmá'prameyab sakalānubhūtiķ | 

yam-eva vijnaya vimukta-bandbab 

jayatyayam brahmavid uttamottamah 15361l 

This is the self-effulgent Self, of infinite power, beyond all valid means of conditioned knowledge, 
yet the direct experience of all. Fre 
knower of the Absolute lives victoriously. 


See US 1.11.11; MundUp 2.2.10-11. Also see V. 100, 
and 536 on self-luminous. 


Freed from bondage, realizing this alone, the incomparable 


153, 191, 213, 221, 240, 508, 


Weis 
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mivotir = sclf-effulgent; ananta-saktir = infinite power; atma’prameyah = the 
Self i P iefinable; sakala = conditioned; anubhütih = directly experienced; vimukta- 
bandliah = freed from bondage; jayatyayam = lives victoriously; brahmavid 
uttamottamah = incomparable, highest knower of the Absolute. 


na khidyate no visayaib pramodate 
na sajjate napi virajyate ca | 

svasmin sada krīdati nandati svayam 
nirantarānanda-rasena trptal |5 371l 


He is neither grieved nor pleased by sense objects, and he is neither attached nor averse to 
them. He sports and delights in his own Self, ever content in the clixir of unending bliss. 


See BG 14.24, ‘He who regards pain and pleasure alike, who dwells in his own Self 
(samadubkbasukhab svastbab). 


na khidyate = neither grieved; no visayaih pramodate = nor pleased'by sense objects; 
na sajjate — neither attached; napi virajyate — nor averse; sadā = always; kridati = 
sports; nandati = delights; nirantarānanda-rasena = in the elixir of unending bliss; 
trptah = content. 


ksudham deha-vyatham tyaktvā bālah krīdati vastuni | 
tathaiva vidvān ramate nirmamo nirabari sukbi 1538 


A child plays unmindful of bodily afflictions and hünger. Likewise, the realized person delights 
without any sense of ‘my’ and ‘I’ and is happy. 


ksudharn = hunger; deha-vyatham = bodily afflictions; tyaktvā = unmindful, free from; 
balah = child; krīdati = plays; vidvān = realized person, knower; ramate = delights; 
nirmamo = without mine; niraharh = without ‘I’; sukhī = happy. 


cintā-šūnyam adainya-bhaiksam-asanant pānam sarid-varisu 
svātantryeņa nirankusa-sthitir abbir nidrā $ma$ane vane | 
vastram ksalana-sosanadi-rahitam dig-vāstu šayyā mahi 
saiicāro nigamanta-vithisu vidam krīdā pare brakmaņi |5 3911 


The realized individual sports in the supreme Absolute, eating carefree, on alms obtained 
without humiliation, drinking water from rivers, living freely without restraint, sleeping with- 
out fear in the cremation ground or in the forest, covered in clothes, unwashed and undried, 
or even naked, clothed in space, sleeping on the earth, the wise roam the highways of the 


- scriptures and sport in the supreme Absolute. 


Compare Swami Vivekananda's poem, ‘Song of the Sannyasin' to this verse. 


cinta-sünyam = without worry, devoid of thoughts, carefree; adainya = without humil- 
lation; bhaiksam-ašanarh = food obtained by ded pānari sarid vātiju = drinking 
river water; abhīr = without any fear; nidra $ma$ane vane = sleeping in a cremation 
ground Or forest; vastram = cloth; ksalana-Sosanadi-rahitam = unwashed, undried and 
so on; dig-vastu = clothed in space, naked; $ayya = sleeping; mahi = earth; sancaro = 
moving about, roaming; nigamanta = passages of the scriptures; vithisu = roads, 


streets, highways; krīdā = sport. 


=- 
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vimānam-ālambya šarīram-etat 
bhunaktyasesan visayan-upasthitan | 
parecchayā bālavadātmavettā 
yo'vyakta-lingo'nanusakta-bāhyab 15401 


Without any manifest marks or external attachments, 
expcriences all sense objects through the body as they 
without any identification with them. 


the knower of:the Absolute, like a child, 
come to him by the wishes of others, but 


vimanam = measuring out; ālambya = depending on, sustaining; sariram = ‘body: 
visayan = sense objects; balavad = like a child; se erige iz m e Ed 5 
without any manifest marks or external attachments. | 


dig-ambaro vàpi ca sambaro và 
tvag-ambaro vāpi cid-ambara-sthab | 
unmattavad vāpi ca bālavad-vā 
pišācavad vāpi caratyavanyām |1541 


Established in the ethereal space of consciousness, he wanders on the earth naked or clothed or 
clad in skins, like one drunk, or like a child or a ghost, 


dig-ambaro = naked, clothed in space; vāpi = clothed; cidambarasthaļ = established 
in the space of consciousness; unmattavad = drunk, intoxicated, mad; bālavad-vā = 
or like a child; pi$acavad = like a ghost; caratyavanyām = wanders on the earth. 


kāmān-ni kāmarūpī samá-caratyekacaro munib | 
svātmanaiva sada tustab svayam sarvātmanā sthitab 15421 


Being of the nature of desireless desires, the sage roams by himself seemingly enjoying every- 
thing while ever remaining satisfied as the Self of all. 


kāmān-ni kāmarūpī = nature of desireless desires; cara = roams, wanders; munih — 
sage; sadā = always; tustah = enjoying, content, happy with everything; sarvātmanā 
sthitah = remaining as the Self of all. 


kvacin-mūdho vidvān kvacid-api mabháràja-vibbavab 
kvacid bhrantah saumyah kvacid ajagaracara-kalitab | 
kvacid patri-bbitab kvacid-avamatab kvapyaviditab 
caratyevam prajiiah satata-paramananda-sukhitab 15431 


i joyi iss, i imes like a fool, sometimes like a 
The realized person, ever enjoying supreme bliss, 1s sometimes | i 
sage, SEEE, a king with royal splendor, sometimes like one mad, d irc 
calm and silent, sometimes unmoving like a python, sometimes respected, sometimes 


and sometimes-unknown to anyone. 
a fool; vidvan kvacid = sometimes like a sage; 


kvacin-mūdho = sometimes like 


ārāja-vi id = imes like a king with royal splendor; bhrantah = 
mahārāja-vibhavah kvacid = sometimes like a vn a as oarācāra-kalitah kvacid — 
mad; saumyah kvacid = sometimes like one calm and silent; ajagarācāra” i ad dese 


= sometimes unmoving like a python; patri-bhitah avamatah kvapya-vi 
times respected, insulted, unknown. 


} j ^ balab | 
nirdhano'pi sadā tusto py-asahāyo pt 
nitya-trpto'py-abbuiijano'py-asamab samadarsanal 154411 
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though helpless, yet extremely strong; though not 


i Ith, yet ever content; 
hogn esse asī though without an equal, yet seeing all with an 


enjoying sense objects, yet eternally satisfied; 
equal eye. 


No one is superior, no one is inferior, for the same Self is within all and this Truth 


has been realized. 


nirdhano = without wealth; sada tusto = always contented, satisfied, happy; asahayo 
= helpless; mahabalah = very, strong; nitya-trpto = eternally satisfied; samadarsanah = 
seeing all with an equal eye, equal sighted. 


api kurvan-na-kurvanas cabhokta phala-bhogyapi | 
Sariryapyasariryesa paricchinno pi sarvagab |545] 


Though acting, yet inactive; though experiencing the fruits of actions, yet not enjoying them; 
though embodied, yet not identified with it; though limited, yet omnipresent. 


api kurvan-na-kurvanas = though acting, inactive; cābhoktā phala-bhogyapi = 
experiencing the fruits of action yet not enjoying them; $arīryapyašarīryesa = though 
embodied, not identified with it; paritchinno'pi sarvagah = though limited, yet 
omnipresent. 


aíariram sada santam-imam brabma-vidam kvacit | 
priyāpriye na spršatas tathaiva ca subhasubhe 154611 


Neither pleasure nor pain nor good nor bad ever affects this knower of the Absolute who ever 
remains without a body. 


See ChānUp 8.12.1, "Free from pleasure and pain”. 


asariram sada — ever without a body; brahma-vidam =.knower of the Absolute; 
priyapriye na = neither pleasure. nor pain; sprsatas = touch; Subhāšubhe = good or 
ad. 


sthuladi-sambandhavato’bhimaninah- 

sukbam ca dubkham ca $ubbasubbe ca | 
vidhvasta-bandhasya sadātmano muneh 

kutah subham vàpyasubbam phalam va |5471 


Joy and sorrow, good and bad, pertain to one who is connected with the gross body and is 


attached to it. For the sage, who has broken his bonds and has realized the Self, how will there 
arise the fruits of good or bad? 


sranadi-saihbandhia = connected to the body and so on; sukhari ca duhkharh = joy 
and sorrow; šubhāšubhe = good and bad; vidhvasta-bandhasya = broken his bonds; 
muneh = the sage; Subham aSubham phalam và = the fruits of good or bad. 


tamasā grastavad-bhānād agrasto'pi ravir janaib | 
grasta ityucyate bhrāntyā hyajitātvā vastu-laksanam 15481 


On account of delusion, without knowing the Truth : its 
brightness being hidden by darkness. g the Truth, people say that the sun is swallowed, ! 
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See IsaUp 3, "Into the worlds of the demon NE, 
do they repair after death who are slayers of ior ed in blinding darkness, verily 


tamasā = darkness, dullness; bhānād = brightness: ravir = sun: = 

eaten; ityucyate = it is said; bhrantya = d sun; grasta = swallowed, 
tadvad dehādi-bandhebhyo vimuktari brahma-vittamam | 

pasyanti debivan mitdhab šarīrābhāsa-daršanāt 15491 


Similarly, fools, secing a supreme knower of the Absolute who is free from the bonds of the 
body and so on, perceive merely the appearance of a body. 


See V. 4, 5, 77, 162, 163, 220, and 549 for fools (mūdka). Also see MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7.9; BG 17.5-6. 


dehadi-bandhebhyo vimuktam = free from the bonds of the body; brahma-vittamam 
= supreme knower of the Absolute; pa$yanti = perceive; dehi = body; mūdhāļ = fools; 
§arirabhasa-darsanat = see the appearance of a body. 


abir-nirlvayanim-vàyam muktvā-deham-tu tisthati | 
itas-tatas cālyamāno yat-kiūcit prāņavāyunā |5501 


The body of one who is liberated moves here and there, by the vital airs, just as the slough of 
a snake.' | 


See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 405, and 407 wherein Sankara 
makes reference to a snake. 


ahir = snake; nirlvayanim-vayam = to scrape off, slough; DUKE AS = the 
body of one who is liberated; tisthati = remains; itas-tataš = here and there; cālyamāno 
= moving; prāņavāyunā = by the vital airs. 


srotasā nīyate dāru yathā nimnonnata-sthalam | 
daivena nīyate deho yathā-kālopabhuktisu 5511 


Just as a piece of wood is tossed by the current to high or low ground, bad a body is carried 
here and there by destiny as determined by the momentum of its past actions. 

i : āru = pi : nimnonnata 
srotasd = current of a river; nīyate = carried, tossed; dāru = piece of wood; nimn 


= high and low; sthalam = ground, earth; daivena = destiny; deho = body. 


prārabdha-karma-parikalpita-vāsanābhib 
samsārivat carati piesis. pe. 
siddhah svayam vasati sākstvad-atra tus 
cakrasya nalan -iva kalpa-vikalpa-sumyab S52 


| Ti ill, dead, cast off, even so lies 
See BrhUp 4.4.7, "Just as the slough of a snake lies on an anthi 7 


this body.” 


D 
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from the body, a person of perfection moves amidst objects of enjoyment like a worldly 
Bits due = the api residual impressions forged by the fruition of accumulated-past- 
Potions-the-fruits-of-which-are-now-being-experienced. However, such a one lives like a witness, 
free from mental imaginations, unmoving like the nave of a wheel. 


See BrhUp 4.4.14, ‘Verily, while we are here. we may know this’; KaUp 2.3.14, 
*A mortal becomes immortal, attains the Absolute even here, when the knots of the 
heart are destroyed’; MundUp 2.1.10, ‘He who knows that which is set in the cave of 
the heart, he, here on earth, cuts the knot of ignorance’; KenaUp 2.5, "There is truth 
if a person: knows it here and if not there is a great loss’; AitUp 2.1.5-6, “While I 
(Vāmadeva) was in the womb I realized (the Self and subsequently lived a long and 
productive life’; Sankara's commentary on BrhUp 4.4.6, "The man free from desires 
realizes the Absolute even here'; BG 5.23, ‘Before he is released from the body, if a 
yogi has perfect control over his mind and attains identity with the Absolute, he is 
eternally liberated’. BS 3.4.51, ‘Knowledge of the Absolute takes place even in this 
life’; BS 4.1.13, ‘On the realization of the Absolute, non-attachment and the destruc- 
tion of both prior and subsequent actions occurs’; BS 4.1-3, ‘Having reached the Self, 
the soul attains liberation.’ 

See KaivUp 1.18 on witness, ‘In the three states of consciousness whatever appears 
as the object of enjoyment or the enjoyer or the enjoyment, I am different from them, 
the witness, pure consciousness, the eternal Siva’ (saksi). 

See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 
495, 506, and 507 for references to witness (sāksī). 

See V. 280, 289, 417, 446-47, 452, 454—55, and 459-64 on prarabdba karma. 


prārabdha-karma = accumulated-past-actions-the-fruits-of-which-are-now-being- 
experienced; parikalpita = illusory, imagined; vāsanābhih = residual impressions; 
samsarivat = worldly person; carati = moves; bhuktisu = enjoyment; mukta-dehah = 
one free of the body; siddhah svayam = person of perfection; vasati = lives; sāksivad 
= like a witness; tisnim = unmoving; cakrasya mūlam-iva = like the nave of a wheel; 
-kalpa-vikalpa-sünyah = devoid of mental imaginations. 


naivendriyani visayesu niyunkta esa 
naivapayunkta upadarsana-laksanasthab | 

naiva kriyā-phalam-apīsad-aveksate sa 
svānanda-sāndra-rasa-pāna-sumatta-cittah |553 


With his mind full of ecstasy from drinking the elixir of the bliss of the Self, he does not direct 
his sense organs towards sense objects, nor does he use them. He is merely an unconcern 
spectator and does not care, even in the least, for the fruits of actions. 


naivendriyani visayesu niyunkta — does not direct sense organs towards sense objects; 
kā = to attain, hasten towards; upadarsana-laksanasthah = unconcerned spectator; 

iyā-phalam = fruits of actions; ānanda = bliss; sandra = dense, solid; rasa = 
elixir; pāna = drinking; sumatta-cittah = mind full of. 


laksyālaksya-gatir tyaktvā yas-tisthet kevalātmanā | 
Siva eva svayam saksad-ayam brabma-vid-uttamab |554. 


He who, giving up all consideration of reachin i i 
| Ā g the goal and of not reaching the goal, remains 
as the one and only Self, is verily auspiciousness itself. Such a one is indeed the best among 


knowers of the Absolute. 


fa, 
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Jaksyálakgya-gatirh tyaktvā = he who has reno ; 3 : 

the goal or not reaching the goal; kevalātmanā C dose BRE Sa E reaching 
eva = only, one; vid-uttamah = best among knowers. , a, auspicious; 


jivanneva sadā muktab krtārtho brabma-vittamab | 
upadhi-nasad brabmaiva sad-brahmapyeti nirdvayam 15551 


Even while living, he is ever free. He is a supreme knower of the Absolute. He is the Absolute 


alone, through the destruction of the limiting adjuncts. He attai EV 
the Absolute. g adjuncts. He attains the non-dual reality which is 


jīvanneva = even while living; sada muktah = ever free, liberated; vittamah = supreme 


knower; upadhi-nasad = destruction of limiting adjuncts. 


šailūso vesa-sadbhavabhdvayos ca yatha puman | 
tathaiva brabmavit-$restbab sada brabmaiva nāparah \\5S56ll 


As an actor is always the same person whether he puts on the dress of his part or does not, so, 
too, the supreme knower of the Absolute is always the Absolute and nothing else. 


$ailüso = actor; vega = dress, attire; pumān = person; brahmavit-Sresthah = supreme 
knower of the Absolute; sada brahmaiva = always the Absolute; naparah = nothing 
else. 


yatra kvāpi visirnam parņam-iva taror vapuh-patanāt | 
brahmī-bhūtasya yateb prág-eva hi tad cidagninā dagdham 15571 


Let the body of the spiritual aspirant, who has realized the Absolute, fall anywhere like the leaf 
of a tree, for it has already been burnt by his fire of knowledge. 


parņam-iva = like a leaf; taror = tree; vapuh = fall, be scattered; patanat = falls; 
cidagnina = fire of knowledge; dagdham = burnt. 


sadātmani brahmani tisthato muneb 
pūrnādvayānanda-mayātmanā sadā | 

na deša-kālādyucita-pratīksā 
tvart-mamsa-vitpinda-visarjanaya WS 58il 


he reality, the Absolute, the ever-full, non-dual, and 


To the sage, who always remains in t time, or appropriateness in dis 


infinite bliss of the Self, there is no consideration of place, 
ing the body consisting of skin, flesh, or excrement. 


= ware s i lute; muneh = the sage; 
brah tisthato = firmly established in the Absolute; mune? ~ asti 
pürgidisyauanda - suce fill non-dual bliss; deša = place, space; kaladyucita = ime 


Or appropriateness; tvaū-mārhsa-vitpiņda = skin, 


abandoning, giving up. 


dehasya mokso no mokso na dandasya kamaņdalob | 


avidyā-hrdaya-granthi-mokso mokso yatastatal |559| 


The abandoning of the body is not liberation, nor € | 
liberation is die frecdori from the knot of ignorance in the heart. 


flesh, filth; visarjanāya = discarding, - 


nor that of the staff, nor the water pot. Real | P a 


— 
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dUp 2.2.9, ‘The knot of the heart is cut (bhidyate brdaya granthis); KaUp 
oes. Wien all the knots that fetter here the heart are cut asunder then a moral 
becomes immortal’; ChānUp 7.26.2, "There is release from all the knots of the heart.’ 


dandasya = staff; kamandaloh = water pot; avidyā-hrdaya granthi = knot of ignor- 
ance in the heart. 


kulydyam-atha nadyam và £iva-hsetre'pi catvare | 
aps patati cet tena tarob kim nu šubhāšubham 156011 


Whether a leaf falls in a small stream or in a river or in auspicious places of pilgrimage or 
where the four roads meet, what does it matter, good or bad, to the tree? 


kulyāyām và nadyam — small stream or a river; Siva-ksetre = auspicious places of 


pilgrimage; catvare = place where four roads meet; parnam = leaf; patati = falls; 
taroh = tree; šubhāšubham = good or bad. 


patrasya puspasya phalasya nāšavat 
dehendriya-prana-dhiyam vināšab | 
naivatmanah svasya sadātmakasya 
ānandākrter vrksavadāsta esab |561 


The destruction of the body, the sense organs, the vital breath, and the mind are like the 
destruction of the leaf, the flower, and the fruit. It does not mean the destruction of the reality, 
one's true nature as the blissful Self, which survives like the tree. 


patrasya = leaf; puspasya = flower; phalasya = fruit; nāšavat = destruction; dehendriya- 
prāņa am = body, sense organs, vital breath, intellect; vrksa = tree. 


prajndna-ghana ityátma-laksanam satya-sūcakam | 
anūdddyaupādhikasyaiva kathayanti vināšranam |5621 


The nature of the Self is verily indicated by saying that it is an embodiment of wisdom. Having 
indicated its reality, the limiting adjunct alone is spoken of as subject to destruction. 


See BrhUp 4.5.13, "As a lump of salt is without interior or exterior, whole, homo- 
geneous salt mass, verily so is this Self’. 


prajūāna-ghana = compacted of wisdom; ityatma-laksanarn = mark or nature of the 
Self; satya = truly; certainly indicated. 


avinasi vd are'jam-ātmeti šrutirātmanab | 
prabravityavinasitvam vinasyatsu vikāri su |5631 


The scriptural passage, ‘Verily, the Self is indestructible’, d its i ibility amidst the 
ime anes liable to des action. declares its indestructibility amid 


See BrhUp 4.5.14, *Verily this Self is imperishable, indestructible by its very nature. 


pāsāņa-vrksa-trņa-dhānya-kadankarādyāb 

dagdhā bhavanti hi mrdeva yathā tathaiva | 
dehendriyāsu-mana-ādi samasta-drsyam 
Jūānāgni-dagdham upayāti paratma-bhavam |5641 
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Just as when a burnt stone, a tree, a blade of S : : 
to clay, so too, all things seen like the body, d um ier) deed adas 
by the fire of knowledge, become the supreme Self. » the mind, burnt 


pāsāņa = stone; vrksa = tree; trņa = a blade of grass; 


adi = and so on; dagdhā = bürnt; mrdeva = like clay, are reduced iva 
igi P , to earth; dehendriyasu- 

mana-ādi = body, sense organs, vital breaths, mind: pd: 5 : 

jūānāgni = fire of knowledge; dagdham = heat samasta Giju allting icen: 


dhānya = wealth; kada = grain; 


vilaksanam yatha dhvantam liyate bhanu-tejasi | 
tathaiva sakalam drsyam brabmani praviliyate 15651 


As darkness, which is distinct, vanishes in the radiance of the sun, similarl 
things merge in the Absolute. un, similarly, all perceptible 


vilaksanam = distinct, other than; dhvantam = darkness; covered; liyate = vanishes, 
disappears; bhanu-tejasi = radiance of the sun; sakalam drsyam = all perceptible 
things; praviliyate = melt into, dissolve. 


ghate naste yatha vyoma vyomaiva bhavati sphutam | 
tathaivopadhi-vilaye brabmaiva brabmavit svayam \|566ll 


‘As when the pot is broken, the space (within) becomes one with the space (without), so too, the 
supreme knower of the Absolute becomes the Absolute itselt when the limiting adjuncts vanish. 


ghate = pot; naste =.broken, is not; vyoma = space. 


ksiram ksire yatha ksiptam tailam taile jalam jale| 
samyuktam ekatām yāti tathātmanyātmavin munib 15671 


As milk poured into milk, oil into oil, water into water, becomes united and one with it, so the 
sage, who is a knower of the Self, attains oneness with the Self. 


See KaUp 2.1.15, ‘As pure water poured forth into pure becomes the very same; 
MundUp 3.2.8, ‘Just s the flowing rivers disappear in the ocean casting off name 
and shape’. e E 
i g up their 
See MundUp 3.2.8, ‘Just as rivers, as they flow, merge in the ocean, giving, 
separate arid and forms, so the knowing one; freed from separateness arising from 
name and form, attains the luminous supreme Self. 
ksiram = milk; ksiptam = poured into; tailam = oil; jalam = water; samyuktam = 
united with; eka = one. 


= j . | 
evam videba-kaivalyam san-mátratvam-akhanditam 
brabma-bhavam prapadyaisa yatir nàvartate punah \i5é8il 


Attaining the Absolute, marked by freedom from 
reality, the sage does not come back again. 


videha-kaivalyam = freedom fro 
does not return again. 


embodiment, eternally identified with the 


m embodiment; yatir = the sage; navartate punah = 
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sadātmaikatva-vijūāna-dagdhāvidyādi-varsmaņap | 
amusya brakma-bhūtatvād brabmanab kuta udbhavab (|5 691l 


of the individual with the Absolute, his bodies, consisting of ignorance 


u h S = 
pyra ngne raa d he becomes the Absolute itself. How can there be birth? 


and so on, are burnt an 


sadātmaikatva-vijňāna = realizing the oneness of the individual and the Absolute; 
dagdhāvidyādi = igńorance and so on burnt; varsmanah = having bodies; kuta 
udbhavah = how can there be birth? 


maya-kiptau bandha-mokşau na stab svātmani vastutab | 
yathā rajjau niskriyayam sarpāblrāsa-vinirgamau 15701 


Bondage and liberation are imaginations due to maya; they do not pertain to the Self, onc’s 
reality. It.is like the appearance and disappearance of the snake in the rope which docs not change. 


māyā-kļptau = imaginations due to illusion, ignorance; bandha-moksau = bondage 
and liberation; rajja = rope; niskriyayam = does not change; sarpabhasa = disappear- 
ance of the snake. 


avrteb sad-asattvabbyam vāktavye bandba-moksane | 
nāvrtir brabmanab kācid anyābhāvād anāvrtam | 
yadyastyadvaitabanib syād dvaitam no sahate $rutib (5711 


Bondage and liberation may be spoken of when therc is the presence or absence of conceal- 
ment. But there can bc no concealment of the Absolute, for there is no second thing to conceal 
it. If there is such a thing, non-duality will be contradicted, and duality is not suffered by the 
scriptures. 


See ChanUp 6.2.1, "One only, without a second’ (ekam evadvitiyam); KaUp 2.1.11, 
There is no diversity here. From death to death he goes who sees here any kind of 
diversity here’; TaittUp 2.7; ChanUp 3.19.1; MaitriUp 6.17; Paūcadašī 1.19. 


avrteh sad-asattvabhyam = presence or absence of concealment; vaktavye = may be 
spoken of; bandha-moksane = bondage and liberation; anyabhavad anavrtam = there 
is nothing to conceal it; yadyastyadvaitahanih = if there is, non-duality will be contra- 
oe = duality; no sahate érutih = not supported, not endured, suffered by 


bandhas ca moksas ca mrsaiva müdbab 
buddber gunam vastuni kalpayanti | 
drgavrtim megha-krtarit yathā ravau 
yato'dvayāsariga-cidekam-aksaram |5721 


Bondage and liberation are both false. Fools imagine the qualities of the intellect on the Self, 


as the covering of sight caused by a cloud is attrib es ; 
alone, non-dual, unattached, and indestro = S uted to the sun, but it is consciousness, one 


bandhas ca moksa$ ca mrsaiva = bonda iberati ūdhā 
Moksas ca mrsaīva = bondage and liberation are both false; mūdhāh = 
fools; gunarn = qualities; kalpayanti = imagining; drgavrtim = sight-covering; megha 


- cloud; ravau = sun; advaya-sanga = Uo: ious- 
ness alone ak 2 m Lact non-dual and unattached; cidekam = conscious 
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astiti pratyayo yaš ca yaš ca nāstīti vastuni | 
buddher-eva guņāvetau na tu nityasya vastunab |573] 


The expressions ‘is’ and ‘is not’ are only qualities of the i à 
cternal Reality. y qualities of the intellect. They do not pertain to the 


I am this; I am not this. Give up such distinctions. Know that everything is the Self. 


ee is understood, all things are understood. Desires fall away and peace is 


astiti = it is; nastiti = it is not. 


atas-tau māyayā kļptau bandba-moksau na catmani| 
niskale niskriye Sante niravadye niranjane | 
advitiye pare tattve vyomavat kalpanā kutah 115741 


Hence, these two, bondage and liberation, are imaginations of maya. They do not pertain to 
the Sclf. How can there be any imaginations of the partless, actionless, peaceful, defectless, 
taintless, non-dual supreme reality which is like the sky? 


The Astāvakragītā ends, ‘What need is there for striving or stillness? What is freedom 
or bondage? What are holy books or teachings? What is the purpose of life? Who is 
the disciple, and who is the master? Nothing arises in me in whom nothing is single, 
nothing is double. Nothing is, nothing is not. Wat more is there to say?” 

See V. 67, 110-12, 125, 245, 406, and 497 on maya. 


māyayā = illusion; klptau = imaginations, conjurations; bandha-moksau = bondage 
and liberation; niskale = partless; niskriye = actionless; Sante = peaceful; niravadye = 
defectless; niraūjane = taintless; advitiye = non-dual; pare tattve = supreme reality, 
truth; vyomavat = sky; kalpanā = imaginations. 


na nirodho na cotpattir na baddho na ca sddhakab | 
na mumuksur na-vai muktah ityesā paramārthatā 157511 


The ultimate Truth is that there is no death, no birth, no bondage and no spiritual aspirant, no 
seeker with a burning desire for liberation, none liberated. 


is is a verbatim quote). 

See AMPTP e TN 30, 31. 44, 84, 120, 178, and 576 for references to 

mumuksutva. : E 

na nirodho = no death; na cotpattir = NO birth; nā badio n Teste or liberation; 

= no spiritual aspirant; na mumuksur= no aspirant Re ayia S. l 

na-vai muktah = none liberated; P hatā = the 

sakala-nigama-cūdāsvānta-siddkānta:guhYāti 

param-idam-ati-gubyam daršitam te exis x 

apagata-kali-dosam kāma-nirmukta-budd P A 

tadatulamasakrt tvàm bhavayedam mumukst. | E | 
revealed to you the secret CO 


O you with a burning desire for liberation! I preci C pon the defects of the dark age a 


hich is the crown of all scriptures- itha mi 
and (rec fom desires, realize this incomparable secret Truth. 
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The dark age is the Kali Yuga, the modern age when righteousness is in decline, 
See V. 3, 28, 29, 30, 31, 44, 84, and 120 for references to mumuksutva. 


sakala-nigama = all scriptures; cūdāsvānta = crown, crest; siddhānta-guhyarh = 
secret conclusion, final and ultimate doctrine; param-idam-ati-guhyam = this supreme 
secret; darsitam te = I have revealed, I have shown to you; kali-dosam = defects of the 
dark age; kama = desires; nirmukta-buddhih = mind free from; mumuksuh = a seeker 


with a burning desire for liberation. 


iti Srutud guror vakyam prašrayeņa krtāndtib | 
sa tena samanujītāto yayau nirmukta-bandhanab 5771 


Having listened. with reverence to these words of the Master, and having prostrated before him 
with reverence, obtaining his permission he went his way freed from bondage. 


$rutvà = hearing; guror = Master; vakyam = words; prašrayeņa = to go forth; krtānatih 
= one who bends in reverence; tena = in that direction, in that manner; nirmukta- 
bandhanah = freed from bondage. 


gurur-esa saddnanda-sindhau nirmagna-manasab | 
pāvayan vasudham sarvām vicacāra nirantarab 1578 I 


The Master, with his mind ever immersed in the ocean of bliss, forever roamed, completely 
sanctifying the entire world. 


gurur = Master; sadā = ever, always; ānanda-sindhau = ocean of bliss; nirmagna- 
mānasah = mind immersed; pāvayan = purified, sanctified; vasudham = doing good; 
sarvām = entire; vicacāra = roaming; nirantarah = perpetually. 


ityacaryasya Sisyasya samvadenatma-laksanam | 
nirüpitam mumuksūņāri sukba-bodhopapattaye 15791 


Thus, this dialog between the Master and the disciple on the nature of the Self has been 
expounded for the easy comprehension of ardent seekers of liberation. 


ityacaryasya šisyasya = thus the Master and the disciple; sarnvādenātma-laksanam = 
Qn. Cs veļas of the Self; upian has been expounded, given forth, indicated; 

uksūņam = ardent seeker of liberation; sukha-bod = - 
standing, evidence, in the light of reasoning. Kadrs penis" easy unde 


hitam-idam upadešamādriyantām 
vihita-nirasta-samasta-citta-dosāb | 
bhava-sukha-viratah prasanta-cittab 
Sruti-rasikd yatayo mumuksavo ye 58011 


May spiritual aspirants who ardently seek liberation, wh 
M ants who ar „who have been purged of all defects of the 
ind by He i disciplines, who are averse to worldly pleasures, who have a supremely 
e mind, who take delight in the scriptures, appreciate this valuable spiritual teaching. 


hitam-idam = this good advice, valuable: upadeé iri i à 
PSR OQ i , ; upadešam = spiritual teaching; dosāh = 
defects; bhavasukha-viratah = averse to worldly pleasures; pesante iab rra Deere 


supreme, silent mind; šruti-rasikā = delight in the scriptures. 
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saisārādhbvani tāpa-bhānu-kiraņa-prodbhūta-dāhavyathā- 

kbinnanam jala-kāriksayā marubbuvi bhrāntyā paribbramyatam | 
atyasanna-sudhambudhim sukbakarari brahmadvayam dariayat 

yesā Samkara-bharati vijayate nirvāņa-sandāyinī 158111 : 


For those who are afflicted by the scorching sun' nee : 
quest of water in the mirages of desert SEE is aee TOES forth in 
the blissful ocean of the non-dual Absolute which is within easy reach, besos Eireann out 
samsaradhvani = those who are afflicted by worldly life; tāpa = tv: bhi 
kirana = ray of light of the sun; prodbhüta = cime Rar ier < Da 
vyatha = tremble, waver; khinnanarn = suffer pain, exhausted; jala = drm markas 
= desert sand; bhrāntyā = mirages, illusion, false; pari-bhrāmyatām = wander about; 
su-dhambu-dhim sukhakaram brah-madvayam = blissful ocean of the non-dual 
Absolute; šarhkara-bhārātī = voice of Sankara; vijayate = victorious. 


iti šrīmatparamahamsa-parivrājakācāryasya 


srigovindabhagavatpujyapadasisyasya . 
šrīmaccharitkarabhagavatah krtau vivekācūdāmanih 


Thus ends the Crown Jewel of Discrimination written by Šrī Šaūkara Bhagavatpāda, the 
disciple of Šrīmat Paramahamsa Parivrajakācārya Šrī Govinda Bhagavatpujyapāda. 


Om Tat Sat 





Variant Readings 


My translation of the Vivekacūdāmaņi is based on the 1983 edition published by Samata 
Books in Madras. The 1983 edition, though based upon, is not a mere réproduction of 
its successor, the 20-volume edition which was first published in the original Sanskrit by 
Sri T.K. Balasubramania lyer, Vani Vilas Press, Srirangam, 1910. This edition has been 
revised and rearranged to take modern scholarship into account. Though it is not a critical 
edition, it has taken into consideration manuscript information different from that used 
by the editors of that edition. i Ey 

I have principally consulted five manuscripts ‘that contained the original devanagari 
script and looked at five others (without the original text). 


1. Complete Works of Sri Sankaracharya, vol IIl. Upadešaracanāvalī pp. 3-111. 
Madras: Samata Books. 1983. I have designated this as A. (This consists solely of the 
Sanskrit text.) 


2. Vivekacūdāmaņi of Sri Sankaracarya . . . Swami Madhavananda, tr. Advaita Ashrama: 
Calcutta, 1966. I have designated this as B. (This is a more literal translation'given 
by Swami Madhavananda, a monk of the Sri Ramakrishna Order.) 


3. Vivekacūdāmaņi of Sri Sankaracárya. Swami Turiyananda, tr. Sri Ramakrishna Math: 
Madras, 1987. I have designated this as C. (This is Swami Turiyananda's freestyle 
translation given orally and recorded in shorthand by Ida Ansell, along with changes 
made in punctuation, spelling, syntax, and word choice to accord with contempor- 
ary modern English usage.) 


4. Vivekacūdāmaņi. tr. and comm. by the Sankaracarya of Srhgeri. Bombay: Bharatiya 
Vidya Bhavan, 1988. I have designated this as D. 


$. Talks on Sankara's Vivekachoodamani by Swami Chinmayananda. Bombay, 1970. 


I also consulted: 

6. Sankara's Crest Jewel of Discrimination. tt. by Swami Prabhavananda and 
Christopher Isherwood. Vedanta Press: Hollywood, 1947. 

7. The Crest-Jewel of Wisdom. tr. by Charles Johnston. New York, 1925. 


8. Vivekacūdāmani or Crest-Jewel of Wisdom of Šrī Šankarācārya. tr. by Mohini 
Chatterji. Theosophical Society: Adyar, 1932. QM M 


9. Vivekacūdāmaņi, tr. C. Bohra. Brahmavadin 17, 1912: 394, 445, 480. 
10. Vivekacūdāmaņi. Ed. and tr. by R. Balasubramanian, The Voice of Samkara, vol. 7, 


1982, vol. 10, 1985. 
A=Samata edition; B=Madhavananda; C=Turiyananda; D=Srngeri 


Verse 2 muktir no šata-kot i-janma sukr taib — A; B; D 


(2) muktib no Sata-janma-kot i sukr taib —C 
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Verse 4 muktyau...sa ātmahā— A; D 
(4) muktau...sa bya tmahā — B; C 


Verse 6 vinā vimuktib — A; D 
(6) vin'ā pi muktih — B; C 


Verse 21 jugupsā— A; D 
(21) jibasa — B; C 


Verse 100 yatra svayam-jyotirayam parātmā — A; D 
(99) yatra svayarmi-bbà ti by'ayam parātmā — B; C 
Verse 114 etat tad— A; D | 
(112) esā tad - B; C 


Verse 156 — byannena ji vati - A; D 
(154) c'à nnena ji vati - B; C 


Verse 168 — naivd tmā yam - A; D 
(166) n'aiv'à tm'à pi B; C 

Verse 169 anupū rya - A; D 
(167) abbhipū rya - B; C 


Verse 176 — moks asya $uddbam — A 
(176) moks asya hetuh — D 


Verse 181 — yogát - D 
(179) dosāt— A; B; C 


Verse.188 anupū rva - A; D 
(186) api pū rva - B; C 


Verse 191 sphurat svayam jyotib — A 
(189) sphuraty’ayam jyotib — B; C 


Verse 212 — yuktitab kr te - A; D 
. (210) yuktitab šruteh — B; C 


Verse 214 — vinà kiūcinna...svā tmanā tra ā tmanavipascita — A 
(214) vinà tia . . . svà tmanā tra d tmanavipašcitā — D 
(212) vind kincinna... svā tmanā à tmanavipašcitā — B; C 
Verse 215 abhā vo’yamapyatha — A 
(215) abba vo'yamamopyatka — D 
(213) abhā vo'ayam apy anu — B; C 
Verse 221 divi viks yate - A; D 
(219) vinirī ks yate — B; C 
Verse 235 — vyaci katbat - A; D 
(233) vyacī kl pat — B; C;D 
Verse 237 gun ahivat - A; D 
(235) gun adivat — B; C 
Verse 240 — nityam: dhruvam — A; D 
(238) nityam sukham — B; C 
Verse 242 pū rn am mahan — A; B; D 
(241) pū rn am aham — C 
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Verse 247  pramà nan ugr bi ta-yuktyd . . . evam — A 
(247) pramā nan ugr bi ta-yuktyā.. „ittham — D 
(245) pramā nan ugr hī ta-bodhā — B; C | 


Verse 253 — evà bhitab - A; D 
(251) ev'à hitam - B; C 


Verse (253) yatra bhrā ntyā kalpitam tad viveke 
tat tan-mā tram n'aiva tasmā d vibbinnam; 


svapne nast am svapna-viš vam vicitram 
svasmā d-bhinnam kinnu drst am prabhodhe — B; C 


(this verse not in A; D) 


Verse 258 — nirupama nam r ddhimat — A; D 
(257) nir-upamā navad-bi-yat — C 
(257) nir-«pamā navaddhi-yat — B 
Verse 265 bhā vaya- A; D 
(264) bhà vayet - B; C 
Verse 266 svaru bodhamd tram . . . tadā tmanaivā t - A; D 
(265) sam bodhamā trani... tadāš rayah svā t - B; C 
Verse 274 jalā di-sam parka — A; D 
(273) jalā di-sam sarga — B; C 
Verse 278 sthityjā— A; D 
(277) sthitvā — B; C 
Verse 302 buddbyà vikl pas — A 
(302) buddbyà aviviktas — D 
(301) buddbyaà prakl ptah — B; C 
Verse 303 — dyutimata - A; D 
(302) šrutimatā - B; C 
Verse 305 ayam aham — A; D 
(304) idam aham - B; C 
Verse 306 — abam kartaryasmim — A; D 
(305) aham-kd re kartary aham iti — B; C 
Verse 321 — pravila payan svayam — A; D 
(320) pravilā payan san — B; C 
Verse 325 — syad yadi - A; D 
(324) ced yadi - B; C 
Verse 328 | i bavi P : A | 
vrbe E. $0 . . . (the first three lines of this verse are nos 328 
apathya ni bi vastü ni byā dbigrasto yathotsr jet 
(this line only occurs in A; D it does not in B; C) 
Verse 329 atah a dā ī vadhà ; 
a : E dà nna...sā vadhā nah occurs in A; D and is verse no. 327 of 
Verse 350 — tritzyam — A; D 
(349) dvitayam - B; C 
Verse 351 ks an e'nyathā-bhā vina es a à tmā 
nodeti nā pyeti kadā pi nā nyathā — A; D 


" —— UID Qu UD 


(350) 
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ks an e’anyatha-bha vitayā bi amis m 
asativam à tmā tu kadā pi n'à nyathā - B; C 


358  wupàdbi-yogáàt A; D 
Verse (357) upà dhi bhedā t — B; C 
Verse 377 na sukbam devarā jasya na sukham cakravartinab 
ya dršam vi tard gasya muner eka ntašī linah —— 
yacca kā masukham loke yacca divyam mabat sukham 
trsna ks ayasukbasyaite nā rbatab s od asi m kala m 
(this verse is not in A; B; C) 
Verse 379 — him-anyair bhramah — A 
(379) kim-anyair bhramaib — D 
(378) kim-anyair bhrsam — B; C 
Verse 403 — vili nam - A; D 
(402) pralī nam — B; C 
Verse 415 — svametya — A; D 
(414) sametya - B; C 
Verse 428 sā sarvadā bhaved-yasya sa ji vanmukta is yate — A; D 
(427) susthitā 'asau bhaved yasya stbitapranab sa ucyate — Bj C 
Verse 433 prāpte— A; D 
(432) pra ptam - B; C 
Verse 437, 438, 440, 441 ji vanmukta is yate - A; D 
(436, 437, 439, 440) ji vanmukta laks an ab - B; C 
Verse 460 ajo nitya iti bru te šrutir-es a tvamoghavā k - A; D 
(459) ajo nityab šā $vata iti brūteš rutir amoghavā k - B; C 
Verse 464 — yalab šruter abhiprā yah paramā rthaikagocarah — A; D 
(this verse does not appear in B; C) 
Verse 472 nirasta-rā gà nirapā sta-bhogab — A; D 
(471) nirasta-rà gà vinirasta-bhogah — B; C 
Verse 473 — nicá yya - A; D 
(472) vicā rya - B; C 
Verse 478 susukham — A; D 
(477) sammukham - B; C 
Verse 482 asya pa ram — A; D 
(481) asty'apā ram — B; C 
Verse S00 — à kā šavat kalpa-vidū rago'ham — A; D 
(499) à kā šaval lepa-vidū rago'abam — B; C 
Verse 506 dehendriya-manodharmāb naivā tmanam spr šantyaho 
(this verse is in A; D and not in B; C) 
Verse 507 vakner yathā va *yasi-dā hakatvam — A; D 
(506) vakner yatha dā ha-niya makatvam — B; G ĒD 
, sati- AM. 
Verse 512 taib kim me'san ga-citah na.hyambudad aA iie d pe B; C 
(511) him me'asan ga-citab taib na ghanah kvacit ambar | 





-A 


eadings 
arh 
am 


R 
$ 
vises 


ant 
-više 


Vi 
yā- 


a-mā 
a-ma 


uastā Ses 


nini 


= 
^ 
vy Ēri 
Ly 


A 3 a = 


E 
» 


-. 
* 


4) 


; 


. 
$7 
: 
> 
* © 
( 


515 
se 520 
5 


! 


TE 


; D 
"C 
am — B; C 


nah 


nam 
parn am — A; D 


R 


xw 


y 
7 


sa 


parn 
* - 


19) 
6) 


1 
5 


vi 
t 
6 


DS 
« 
€ 





! t 
, 
j Ean 
m A tv 
=, 
" ne! 
" L r2 
. * 
i Ls J , 
_ pe J 
pi LE g 
e , a F * e 
33 
. I | 
j lefi 1 
AS 
LJ ` a ( 
, à 
: d in M 
‘ : 
^ * 
- : | 
-—— 
. a 
$ 
v, 
n © 
| 
Ā 
' , 3 P. 
b. ' Ae i HAM 
. 4 $ ! ; 
+ Enc) 
4 s 
i 
, 
- i 
+ 
À i va A) 
4 $ LI 


Select Bibliography 


Editions of the Vivekacudamani 


Vivekacūdāmaņi, tr. Chunilal C. Bohra, Brahmavādin 17, 1912: 394, 445 
480. : 

The Crest-Jewel of Wisdom, tr. Charles Johnston, New York, 1925. 

Viveka-cūdāmaņi or Crest-Jewel of Wisdom of Sri Samkaracarya, tc. Mohini 
Chatterji, Theosophical Society, Adyar, 1932. 

Sankara's Crest Jewel of Discrimination, tr. Swami Prabhavananda and 
Christopher Isherwood, Vedanta Press: Hollywood, 1947. 

Vivekacadamani of Sri Sankarācārya, tt. Swami Turiyananda, Sri Ramakrishna 
Math, Madras. 

Vivekacudamani Šrī Šankarācārya, Swami Madhavananda, tr. Advaita 
Ashrama, Calcutta, 1966. 

The Pinnacle of Indian Thought, Ernest Wood, Wheaton, IL, Theosophical 
Publishing House, 1967. 

Talks on Sankara's Vivekachoodamani, Swami Chinmayananda, Bombay, 
1970. 

Complete Works of Sri Sankaracharya, Vol. M Upadešaracanāvalī, pp. 3- 
111, Madras, Samata Books, 1983. 

Vivekacadamani, ed. and tr. R. Balasubramanian, The Voice of Samkara 7, 
1982, p. 10. ee 

Vivekacūdāmani, tr. and comm. the Saūkarācārya of Srügeri, Bombay, 
Bharatiya Vidya Bhavan, 1988. i 

Vivekacūdāmani in The Collected Works of Ramana Maharshi, pp. 222- 
290, Tiruvannamalai, Sri Ramanasramam, 1996. 


Secondary Works 


Antarkar, W.R. (1961) "Sankara Vijayas: Acme and Critical Study’, 
PhD dissertation from the University of toona: A 
Bader, J. (1990) Meditation in Sankara's Vedanta, New Delhi, Aditya 
P = i FU oae ra hg 
TIS 1) Conquest of the Four Quarters: Traditional Accounts of the 
Life of Sankara, PhD dissertation, Australian ap n deae 
Balasubramanian, R. (1976) Advaita Vedānta, Ma seoa IT "diam 

(1978) in Perspecities un Tei rae | 
Phil _ ‘Advaita Vedanta’. Univers! Fas. ioo pista 
Bee ISK. (1929) Vedanta Philosophy, Poona; Bilrakuna PDA 
House. 








279 





280 Select Bibliography 





(1929) Sri Gopal Basu Mallik Lectures on Vedanta Philosophy 
Part 1, Poona. 
Clooney, F.X. (2000) "To Be Heard and Done, But Never Quite Seen: 
The Human Condition According to the Vivekacūdāmaņi' in Tbe Human 
Sa ed. Robert Cummings Neville, Albany, State University of New 
orķ Press. 
Cobar, l; A 1231) Encountering the Goddess, Albany, State University of 
conme DE bija (1985) Feminist Perspectives on Biblical Scholarship, Chico, 
pama, gm (1972) The Six Ways of Knowing, Calcutta, University of 
Grimes, J. (1989) Quest for Certainty: A Co ti i 
and Sankara, New York, Lang P ES en Study of Heidegger 
E oe The Seven Great Untenables: Sapta Vidha Anupapatti, Motilal 
(1991) An Advaita Vedanta Perspecti L ies i 
Indian Traditions Series No. 3, Délhi, Indian Books Caner GP 
um E 992) The Naiskarmyasiddhi of Suresvara: À Monogram, Delhi, Sri 
ari con eed Sri Satguru Publications. 
roblems and Perspectives in Religious. Di : i 
ei A Ca Albany, ie Graveney TA pue 
Universi iof Sed icine of Indian Philosophy, Albany, State 
(forthcoming). 'Revisiti Sankara’ i 
Vivekacūdāmaņi”, International Tālākā of Hindu uS ere dodi 
Gussner, R.E. (1976) "A Stylometric Study of the Auth jd | 
Sanskrit Hymns Attributed to Šankara” / AAS of Seventeen 
Society, 96, pp. 259-267. ara’, Journal of the American Oriental 
(1977) ‘Sankara’s Crest Jewel of Discriminati 
A orcachit wel o Discrimination: À Stylometric 
: p.2 € aO Question of Authorship’, Journal of. Indian Philosophy 4, 
Hacker, P. (1995) Philolo d 
State University of Nee ae AAA lege 
Halbfass, W. (1983) Studies in Kumarila and Sankara, Studi i 
m Iranistk Monographie 9, Reinbeck , Studien zur Indologie 
alls, D.H.H. (1952) "The; Ka: 
Bhandarkar O (1952) "The; Study of Sarnkaracarya', Annals of the 
Kulkarni, SD. (1987) Adi Sankara: The Saviour of Me 
Bhagavan Vd vasa i Sankara: The Saviour of Mankind, Bombay, Shri 
Kuppuswami ND ecg rane Mandira. : 
i Ghowkhamba NI ri Bhagavatpada Sankaracarya, Varanasi, 
arson, G. (1981) *The Son , Celestial: ; 
in English’, Philosophy East mur entries of fheiBhagayad Grz 
Lorenzen, D. (1987) ‘Sankara’, in Mircea Eliad py Octaber, ppro d 
Religion, XIII, New York, Macmillan = y ie) The Encyclopedia of 























Select Bibliography 21 
ahadevan, T.M.P. (1976) The Philosophy of Advai i 

"Heinemann. 11998) K N phy of Advaita, India, Arnold- 

Marcaurelle, K. 'reedom Through Inner Renunciation: Sankara’ 
RU ET > einigh Albany, Star University Neves 
ayeda, S. ousand Teachings: Upadesasahasri. 

ld iversity of New York Press. gs: Mpadesasivasris lauva 

Nakamura, H. (1983) A History of Early Vedanta Philosophy; Delhi 

Neusner, J. (1981) Method and Meaning in Ancient pos 
Scholars Press. : ? 

Pande, G.C. (1994) Life and Thought of Sankaracarya, Delhi, Motilal 
Banarsidass. 

Pathak, K.B. (1892) ‘The Date of Sankaracarya’, Indian Antiquary, Vol. 2, 
London. 

Potter, K. (1981) Encyclopedia of Indian Philosophies, Advaita Vedanta up 
to Sankara and His Pupils, Princeton, Princeton University Press. 

Radhakrishnan, S. (1923) Indian Philosophy, 2 volumes, London, George 
Allen & Unwin. 

Raja, K.K. (1960) ‘On the Date of Samkaracarya and Allied Problems’, Adyar 
Library Bulletin, Vol. 24, pts 3—4. 

Vidyasankar, S. (forthcoming) ‘Conflicting Hagiographies and History: The 
Place of Sankaravijaya texts in Advaita Tradition’, International Journal of 
Hindu Studies. 





General Index 


action 66, 86, 88-91, 129, 198, 210 
adhikāri vi, 67-8, 245 
adhyāropa/apavāda 4 
adhyasa 125, 142, 188 
Advaita: What is it? 27-39 
ananda 17-18 
anirvacaniya 13, 14, 16, 110, 111, 128, 
133, 149 
antahkarana 103, 106, 108, 148, 184 
arrow 194, 237 
avastatrayavicara 105 
avidya 14—16 
key-concept 16—17, 33-4 


bee 96, 206-7 
bird 128, 212 
body (marrow/bones, etc) 95, 100, 132-3, 
135 
gross body 98, 100, 101-3, 132, 133 
subtle body 104—5, 106, 183, 185, 219, 
249 
causal body 116 


cave 121, 136, 169, 175, 178, 201, 210, 
230, 266 

clay/pot 146, 157, 160-1, 170, 216, 217, 
289 

clouds 127, 139, 142, 178, 189, 194, 
236, 252, 255 

colophon 12, 19 

crocodile xii, 97-8, 99, 112, 127 


Daksiņamūrti 8, 43, 46 
deep sleep 109, 116, 118—19, 139, 148, 


153, 156, 163, 170, 184-5, 221-3, 252 


detachment 59, 65, 69—71, 73, 74, 89, 
98, 140, 211-12, 229 
devotion 63, 74, 75, 76, 82, BS 


faith 60, 70, 72-3, 82, 115, 143 
fool 60, 61, 134, 135, 156, 240, 263, 270 
fruit on palm of ‘band 142 


Gaudapada xii, 8, 14 
gold 103, 130, 154, 157, 174, 178, 183, 
207 
Govinda vi, xii, 8, 10, 11, 57, 135, 273 
grace 59, 64, 73, 79, 83, 124, 129, 244, 
248 
gunas 110 
sattva 111, 114-15, 179, 207 
rajas 111, 112, 140, 179, 207 
tamas 111, 113-14, 140, 179, 207 
guru 37-8, 43, 57, 63—4, 68 
ādiguru/primordial 7-8 
approach Guru 68, 75 
characteristics Of 36 
Gurugītā 68 
guruparamparā 8, 248 


heart 64, 105, 121, 136, 145, 156, 188, 
204 
knot's cut 208, 228, 267, 268 


iron 122, 123, 146, 177, 202, 254 


jīvanmukta 20-1, 34—9, 191, 198, 227, 
230-234, 267 
Jūānešvaramāhārāj 5 


karma (see action) 96 
saiicita 237 
āgāmi 237 
prārabdha 179, 226, 235, 236, 237, 
239, 240, 266 


lion 90, 150 


mahābhūta 95 


'mahāvākya 28-30, 52, 149 


manana 91, 94, 143, 209, 342 
māyā 15, 109—11, 117, 147, 166, 222, 
251, 256, 257, 271 
key concept 16-17, 33-4 
milk and water 269 


282 





General Index 


mirage 74; 111, 117, 222, 228, 252 

monasteries 47 

moon 78, 86, 126, 140, 186, 248, 259 

moss 130, 193-4 

mumuksu(tva) 5, 59-60, 70, 73—4, 80, 
98, 100, 115, 141, 271 

mufija grass 132 


Narmada vi, 10 ; 
neti-neti 168, 246, 250 
nididhyāsana 91, 94, 143, 209, 342 


parivrājaka 8, 273 
powērs (of avidyā/māyā) 
concealing 112-13 
projecting 112-13 
prāgabhāva 19—20, 148-9 
prakarana vi, 12, 13 
prāņa 103—4, 107, 118, 121, 128, 137, 
141, 145, 211, 215, 265 
prasthanatraya vi, 10, 13, 27, 48 
pratibimbavāda 114, 135-6, 156, 159 


qualifications (see sadhana catustaya) 


Rāhu 126, 186 


rope 66—7, 111; 125, 140, 148, 163, 168, 


201, 216, 222 


sādhanacatustaya 5, 11, 69—78, 93-4 


sāksin 106, 118, 124, 134, 148, 153—4, 
155-6, 158, 176, 184, 202-3, 210, 


214-15, 250, 253-4, 266 


283 


sandalwood 101, 177, 178 

Sankara 
crypto-buddhist 9 
determining age 6 
digvijayās xii, 7, 11 
historical approach 4 
legacy of 39—40 
life of 3, 6-11 | 
philosophical approach 4-5 
philosophy of 23-7 
traditional approach 5-6 
vijayas 3, 6 
works of vi, 11-12 

silver 163 

Sisya 76 
approach guru 76, 83 
seven questions 83-4 

sky 147, 157, 170, 218 

snake 66-7, 90, 97, 111, 125, 140, 

148, 163, 168, 201, 216, 222, 
265 
éravana 91, 94, 143, 209, 342 


tanmātra 95-6 
three boons 58-61 


vina 88, 91 
Visnu 17, 100, 250 
Vyasa 8, 11, 27 


witness (see Saksin) 
worm 125, 206, 216 





akartāham abhotkāham 
akrtvā $atrusamharam 
akhandabodhatmani 
ajaram amaram 
ajnanamalasya 
ajnanayogat param 
ajfianahrdayagranther 
atah param brahma 
atah pramadan na 
atah samadhatsva 
atasmin tadbuddhih 
ativa suksmam 
ato’bhimanam 
ato vimuktyai prayateta 
atyantakāmukasyāpi 
atrātmatvam 
atratmabuddhim 
atraiva sattvatmani 
athāta ādeša iti 
adhyāsayogāt 
anatmacintanam 
anadikalo'yam 
anāder api 
anuksanam yat parihrtya 
anuvrajacit 
antas$ritananta 
antarbahih svam 
andhatvamandatva 
api kurvan na 
amrtatvasya nāšāsti 
ayam ātmā nitya 
arthasya niscayo drsto 
avidyakamakarmadi 
avyaktanamni 


Index to Verses 


akrtvā drsyavilayam 
akhandanityadvaya 
akhandanandam 

ajo nityah šāšvata 
ajūānamūlo'yam 
ajilanasarpadastasya 
ajfianahrdaya 

atah prthan nāsti 
atah prahur mano 
atas tau mayaya 
atitananusandhanam 
ato nayam parātmā 
ato vicarah kartavyah 
ato'sya jiva 
atyantavairagyavatah 
atrānātmanyahamiti 
atrābhimānād aham 
atha te sarnpravaksyāmi 
adhikāriņam āšāste 
ananyatvam adhisthānād 
anātmavāsanājālaih 
anāditvam avidyayah 
anirüpyasvarüparh 
anuvrajaccitprati 
antahkaranam 

antah svayam capi 
antastyago 
annādānavisargābhyām 
abhāvanā vā viparīta 
ayam svabhāvas svata 
ayo'gniyogad'iva 
avijnate pare tattve 
avināšī và are'ayam 
avyaktam etat 


284 


65 
141 
418 
460 
148 

63 
424 
237 
182 
574 
433 


" 208 


15 
195 
376 
139 

96 
126 

14 
407 
276 
200 
470 
187 
105 
390 
373 
283 
117 

40 
350 

61 
563 
122 


avyaktādi sthūla 
asangacidrüpam 
asatkalplo vikalpo 
asan nivrttau 
astabhedam 

astiti pratyayO 
asthülam ityetad 
ahamkaragrahat muktah 
aharnkārādidehāntā 
aharn padarthastv’ 
aharn brahma iti 

aharn mameti prathitarn 
ahamo'tyanta nivrttyā 
ahetukadayasindhu 
aheyam anupādeyam 
ākāšavan nirmala 
ātmārthatvena 
ānandapratibimbacumbita 
āpātavairāgyavato 
ārūdhašakter 
āvaraņasya nivrttir 
ašārh chinddhi 

iti guruvacanāt 

iti $rutvà guror 
ityācāryasya Sisyasya 
istānistārtha 
uktasādhana 
ucchvāsaniššvāsa 
upādhitādātmya 
upādhir āyāti 
rnamocanakartarah 
evam videhakaivalyam 
ekantasthitir 

etam acchinnaya 


Index to Verses 


513 
180 
400 
207 
260 
573 
252 
301 
132 
295 
448 

75 
305 

35 
242 
394 
108 
209 

81 
343 
348 


378 


480 
577 
579 
435 

33 


104° 


455 
$02 

53 
568 
369 
382 


ašarīrarn sada santam 
asangaham anango 
asatpadārthānubliavena 
asau svasāksiko 

asti kašcit svayarn 
astyupāyo mahā 
ahamkarah sa 
ahankaradidehanta 
aharnkāre kartary 
ahambuddhyaiva 

aham bhavasya dehe 
aham maneti 

ahir nirlvayanim vayam 
aheyam anupadeyam 
ākāšaval lepa 
ātmānātma vivekah 
adau nityānityavastu 
ānandamayakošasya 
aptokim khananam 


aropitam nāšraya 


- avrteh sadasattvabhyam 


itah konvasti mūdhātmā 
iti natam avalokya 
ittharn vipašcit sad 
idam Sarira 

īśvaro vastu 

uktam artham imam 


uddhared atmanatmanam 


upadhibhedat 
upadhisambandha 
ekam eva sad 
ekatmake pare 

etat tritayarh drstam 
etayor mandata yatra 


i 


285 


546 
490 
524 
218 
127 


286 


etabhyam eva 

evar videha 

esa svayarn jyotir 
eso'ntarātmā purusah 
kah panditah san 
kabalitadinanāthe 
kartrtvabhoktrtva 
karmaņā nirmito 
kalpārņava 

kāmah krodho lobha 
kāmān niškāmarūpī 
kirncit kalam samādhāya 
kulyayam atha nadyam 
kenapi mrdbhinnataya 
košair annamayadyaih 
kriyantarasaktim 

kva gatam kena 
ksiram ksire yatha 
gaccham stisthan 
gurur eva sadananda 
ghatakalašakusūla 
'ghate naste yatha 
ghato'yam iti vijnaturn 
cittamülo vikalpo 
cidatmani sadanande 
chāyayā sprstam 
chayeva pumsah 
janmavrddhi 
jaladisamsarga 

jahi malamaya 
jatinitikulagotra 


jivan eva sáda 


jñātvā svarh pratyag 


Index to Verses 


146 
568 
381 
133 
337 
145 
511 
459 
402 
114 
542 
481 
560 
231 
151 
360 
484 
567 
529 
578 
386 
566 
531 
408 
290 
505 
414 
259 
274 
396 
255 
555 
241 
270 


etav. upadhi para 

esa svayarh ananta 
esavrtir nama 

aikyam tayor laksitayor 
katharn tareyam bhava 
kartāpi và 
kartradibhavam 
karmendriyaih 

kastarh parananda 
kāryapravardhanāt 

kirn heyarh kim 

kim api satata 
krpayasrüyatam 

ko nàma bandhah 
kriyānāše bhavet 
kriyāsamabhihāreņa 
kvacin mūdho vidvān 
ksudham. dehavyatham 
guņadosavišiste 

ghatam jalam tadgatam 
ghatakasarm mahakasa 
ghatodake bimbitam 
calatyupadhau 

cittasya Suddhaye karma 
cintāšūnyam adainya 
chāyāšarīre 

jantunam narajanma 
jalarn pankavadatyantam 
jale vāpi sthale vāpi 
jagratsvapnasusuptisu 
jivatvam na 

jüata manohamkrti 
jüiate vastunyapi 


jianenajnanakaryasya 


246 
536 
115 
244 

42 
508 

99 
167 
523 
314 
485 
409 





Index to Verses 


jūānendriyāņi ca 169 jūān'odayāt 

tac chaivālāpanaye 150 tata ātmā 

tatasthitā bodhayanti 477 tatah érutis tan mananarh 
tatah svarūpavibhrarhšo 329  tatas tu tau 

tato vikarah prakrter 351 tato'hamāder 

tat tvarn padābhyām 243 tattvamasyādi 

tat saksikarn bhavet 217 tathā vadantam 

tad ātmānātmanoh 205  tadvat pare brahmani 
tadvad dehadi bandhebhyo 549 tad vairagyam 
tannivrttya muneh 372 tan manahšodhanarm 
tamomayi rāhur ivārka 139 tamasā grastavad bhānād 
tamas tamahkāryam 320 tam aradhya gurum 
tamo dvabhyam rajah 279 tayorvirodho'yam 
tarangaphena 391  tasmátsarvaprayatnena 
tasmad ahamkaram 308  tasman manah 
tabhyam pravardhamānā 316  tirobhüte 

tüsnim avasthā 527  tejasiva tamo 
tyajabhimanam kula 298  tvanmarnsa 
tvanmamsarudhira 89  tvam aham idam 
digambaro vāpi 541  durlabharn trayam evaitat 
durvārasamsāra 38  dr$yam pratītam 
dršyasyāgrahaņa 341 drstaduhkhesv 
devadatto'ham 533 deharn dhiyam cit 

deha taddharma 159 dehaprāņendriya 
dehasya mokso no 559  dehatmadhir 
dehātmanā samsthita 312 dedādinisthāšrama 
dehadisamsaktimato 338  dehadisarva s 
dehendriyaprāņa l 124  dehendriyaprana 
dehendriyādāvasati 164 dehendriyādau kartavye 
dehendriyesvaham 439  deho'yam zi | 
deho'ham ityeva 162: dogeņa tivro kg 
drastuh $rotur 422 dragare 
dhanyo'si krtakrtyo 52 dhanyo'har 


ificid atra 
dhi matrakopadhir 101 na kiūcida 





288 


na khidyate no 

na ca matsthani bhūtānī 
na tasya mithyārtha 

na nabho ghata 

na pratyagbrahmaņor 
namas tasmai sad 

na me pravrttir 

na yogena na sārnkhyena 
na hi prabuddhah 

na hy asty 


nayam svayam bhavitum. 


nastrair na Sastrair 
naham idarh naham 
nigrhya Satror 
nityadvayakhanda 
nidrakalpitadesa 
niyamitamanasāmum 
nirastamāyākrta 
nirupamam anādi 
nirdhano pi sada 
nirvikalpakasamādhinā 
nedam nedam 
naivayam anandamayah 


paficanam api košānām 


paūcīkrtebhyo bhütebhyah 


pathantu šāstrāņi yajantu 
pathyam ausadhaseva 


prakrtivikrtibhinnah 
prajūānaghana 
pratītir jīvajagatoh 
- prabodhe svapnavat 


Index to Verses 


537 
233 
457 
451 
440 
520 
503 

58 
456 
171 
154 
149 
493 
311 
352 
254 
138 
240 
494 
544 
366 
248 


na gacchati vinā pánam 
na jāyate no 

na dešakālāsana 

na nirodho na 

na pramadad anartho 
na me dehena 

namo namaste gurave 
na saksinam sāksya 

na hyasti 
narayano’ham 

nasti nirvasanat 

naham jivah param 
nigadyatentahkaranam 
nityarn vibhurh sarva 
nididhyāsanašīlasya 
nidraya lokavārtāyāļ. 
nirantarābhyāsa 
nirastarāgā 

nirgunam niskalarh 
nirvikalpakam 
niskriyo'smy 
naivātmāyam 
naivendriyāņi 

pañcānām api košānārh 
paūicendriyaih 

patrasya puspasya 
parasparāmšair militāni 


paripūrņam anādyantam 


. pasanavrksatrna 


pürvarn janer adhi 
prakrtivikrti 
prajūavān api pandito 
pratyag ekarasarm 
pramado brahma 


64 
136 
530 
575 
323 
501 
487 
506 
405 
495 
528 
281 

95 
223 
446 
287 
363 
472 
469 
262 
516 
168 
553 
212 
170 
561 

76 
465 
564 
157 
410 
116 
467 
322 





pracinavasana ` 
prarabdham pusyati 
prarabdham sidhyati 
prārabdhasūtra 

bandho moksaš ca 
bāhyānālambana 

bāhye niruddhe 

bijarn sarnsrtibhümijasya 
buddhir vinastà 

buddhau guhāyām 
brahmabhitas tu 
brahmākāratayā 
brahmādistamba 
brahmanandarasanubhiti 
brahmabhinnatvavijianam 
bhavàn apidam 
bhānuprabhāsafijanitābhra 
bhrameņāpyanyathā 
bhrāntirh vinā 
majjasthimedah 

mano nàma mahā 
mandamadhyamarūpāpi 
mastakanyastabhārādeh 
mahāsvapne 

mā bhaista vidvan 
māyāmātram idam 
mithyātvena nisiddhesu 
muiijad isīkām 
mrtkāryabhūto 
moksakāraņasāmagryām 
moksasya hetuh prathamo 
moham jahi mahāmrtyum 
yah pašyati svayam 


yac cakāstyanaparam 


Index to Verses 


129 
264 


prāņāpānavyānodāna 
prarabdham balavattaram 
prarabdhakarma 


bandharh ca moksarn 


_ bahis tu visayaih 


bāhy'ānusandhih 
bāhyedriyaih sthūla 
buddhir buddhīndriyaih 
buddhīndriyāņi Sravanam 
brahmapratyaya 
brahma satyamjagan 
brahmātmanoh 
brahmānandanidhir 
brahmānandarasāsvāda 
brahmaivedarn 
bhanuneva jagat 
bhunkte vicitrāsvapi 
bhrantasya yad yad 
bhrantikalpitajagat 
manah prasute 
manomayo nāpi 
mayyakhanda | 
mahāmohagrāha 
mātāpitror mal 
māyākļptau bandha 
maya mayakaryam 
misrasya sattvasya 
mrtkaryam sakalam 
medhāvī puruo vidvā 
moksasya kanksa yadi 
moksaikasaktya 

moha eva mahamrtyuh 
ya esu müdha visayes 
yatir asadanusandhim 


290 


yat katākašaši 
yatparam sakala 
yatra kvāpi visirnam 


yatra brhāntyā kalpitam 


yatraiga jagadabhaso 


yat susuptau nirvisaya 


yathā yathā pratyag 
yadā kadā vāpi 
yadi satyarn bhaved 


yad uttaram aharh $rutvà 


yad vibhāti sad 


yasya sannidhimātreņa 


yāvat syāt svasya 
yavad và yat kificid 
yogasya prathamarh 
` yo'yam ātmā svayarh 
yo vijānāti sakalarh 
laksyacyutam 
laksye brahmani 
līnadhīr api jāgarti 
lokanuvartanam 
vartamāne'api deh 
vāgādi pafica 
vacam niyacch 
vāyunā nīyate 
vāsanāvrddhitah 
_ viksepašakti 
viksepaSakti rajasah 
vijāātabrahma — 
vidvān sa tasmā 
vimānam ālambya 
vilaksanam yathā 

- vivekino viraktasya 


488 
256 
557 
253 
292 
107 
277 
331 
236 

48 
263 
131 
300 
304 
368 
213 


. 128 


325 
379 
430 
271 
432 
'98 
370 
174 
314 


Index to Verses 


yat krtarn svapna 
yat pratyastaSesa 
yatra pravistà 

yatra bhrāntyā 

yat satyabhütarn 
yathā pakrstam 
yathā suvarņam 
yad idarh sakalarin 
yad boddhavyam 
yad uttarottarābāb 
yas tvayā adya krtah 
yasya sthità bhavet 
yāvad bhrāntis 
yena višvam idam 
yo’yam vijītāna 

yo và pure so'ham 
raver yathà 
laksyalaksyagatirn 
labdhvā katharncit . 
lokavāsanayā 
vaktavyarh kimu 
vastusvarūpam sphut 
vagvaikharisabda 


vaca vaktum ašakyam 


vāsanānudayo bhogye 


vikāriņām sarvavikāra 


viksepasaktih purusam 


* vijriáta ātmano yasya 


vidyāphalarh syād 
vinivrttir bhavet 

virajya visayavrata 
vivekavairāgya 
visuddham antahkaranam 
visoka anandaghano 


384 





visamavisayamārgair 
visayāņām ānukūlye 
visayāšā mahāpāšād yo 
visayesvāvišaccetah 
vedašāstrapurāņāni 
vedantarthavicarena 
vairagyabodhau 
vairagyan na param 
$abdajalarn mahāraņyam 
šarīraposaņārthī san 
$alyarasih mamsa 
santasamsara 

Santo dantah param 
$uddhadvayabrahma 
$ailüso vesasadbhav 
$ruti pramāņaika 
$ruteh Sata 
Srotriyo’vrjino’ kama 
sarnkalparh varjayet 
sarnlaksya cinmātra 
sarnsārabandha 
sarnsiddhasya phalam 
satatavimala 

sattvarh visuddham 
satyarh yadi syāj 
satyābhisandhāna 
sadātmani brahmaņi 
sad idam paramadvaitam 
sadevedam sarvam 
sadghanam cid 
sadvāsanāsphūrti 
santyanye pratibandhāh 
samādhātum bāhya 


samādhinā sādhu 


Index to Verses 


83 
107 

80 
327 
535 

47 
375 
377 

62 

86 
160 
431 
356 
112 
556 
150 
365 

34 
330 
251 


315. 


419 
415 
119 
234 
333 
558 
228 
392 
466 
319 
299 
464 
474 


visayakhyagraho yena 
visay'abhimukham 
visayebhyah parāvartya 
vīņāyā rüpasaundaryam 
vedāntasiddhānta 
vairagyam ca 
vairāgyasya phalam 
vyāghrabuddhyā 
Sabdadibhih paūcabhir 
Sarirasyapi prarabdha 
Savakaram yavad 

Santa mahanto 
Sastrasya guruvakyasya 
Srnusvavahito vidvan 
sraddhabhaktidhyana 
Srutismtinyaya 

$rutyà yuktya 

sadbhir urmibhir 
sarhnyasya sarvakarmāņ 
sarnsārakārāgrha 
sarnsār'ādhyani tapa 
sakalanigamacūdā 

sati sakto naro 

Satyam jriánam anantam 
satyam uktam tvaya 
satsamrddham svatas 
sadátmaikatvavijriana 
sa devadattoayam itiha 
sad'aikarüpasya 

sad brahmakaryam 
santu vikārāh prakrter 
san nápyasan 
samādhinā'anena 
samāhitāntahkaraņa 


291 


479 


420 
453 


462 
397 








292 


samahitayam sati 
samülakrtto'api 
sarnbodhamātram 
samyagvicaratah siddhā 
sarvatra sarvatah sarva 
sarvaprakāra 
sarvavyāprtikaraņam 
sarvātmanā dršyam 
sarvādhāram 

sarvesu bhūtesvaham 
sarvopi bāhya sarhsārah 
sādhanānyatra catvāri 


'sarvatmasiddhay 


sukhadyanubhavo 
sthitaprajūo yatir 
sthūlādibhāvā 
srotasā nīyate dāru 
svapno bhavaty asya 
svam asangam 

svarn bodha 

svayarn brahmā svayam 
svasyāvidyābandha 
svatmanyaropitases’ 
svanubhitya svayam 
svārājyasāmrājya 


Index to Verses 


399 


310: 


265 

12 
317 
123 
102 
294 
514 
496 

92 

18 
342 


447 


427 
498 


551. 


100 
450 
266 
389 
475 
398 


478: 


518 


samāhitā ye pravilāpya 
samūlam etat 

samyak prstam tvayā 
samyagvivekah 
samyagā sthapanam 
sarvavedāntasiddhānta 
sarvatmako'ham 
sarvātmanā bandha 
sarve yenānubhūyante 
sarvopādhivinir 
sahanam sarva 
sadhubhih pūjyamāne 
sukham duhkharn ca 
susuptikale 
sthülasya sarnbhavajarà 
sthūlādisarnbandhavato 
svapne'rthašūnye 
svaprakāšam 

svam eva sarvathā 
svayam paricchedam 
svasya drastur - 
svātmatattvānusandhānam 
svātmanyeva sadā srhitvā 
svamin namaste nata 


hitam idam upadešam 








JOHN Grimes has taught at universities 


and Singapore. His publications | 


include: A Concise Dictionary of Indian 
Philosophy, Problems and Perspectives 


implications, Ganapati: Song of the Sel 
He currently resides and] teaches at 
South India: 








Excerpts from reviews: 


A. very welcome addition to the available Vivekacudamani 
translations: earlier translations have none of the flow and 
fluidity of expression presented here. John Grimes’ style is very 
engaging and difficult Advaitic concepts are expressed with ease 
and ind diction easy to follow. Students of Hindu religious and 

philgšojāiēai thought and those engaged in comparative 
| religinie.and i hilosophical problems will find great interest in 
this wanes: AR 
| Se ee i —T.S. RUKMANI, 


M Re js Ey =" t «x. Concordia University, 


TAMPA Ca TE ; FX M. QE 
v Na oe” (7 ay pe Montreal, Canada 


ee 
ba" APT. 
mq 
c 
9-9. 
@ 


x) 
T 


i See LRS, 


A vēry ģood, comprehensive overview of Sankara and his 
philosophy. This excellent summary-and survey will be very useful 
in classes studying-Sankara, ‘Sanskrit; Vedanta, or Indian 
philosophy more generally. Grimes makes the text come alive 
and'īake sense in the twenty-first century. Penetrating and 
inviting S 
i SA —Boyp H. WILSON, 
Hope College, 


Ug gs ! Michigan, USA 


a % "ey - ev - Lj ^ 
C tet if. 
a ay 7 x » 
, d uy " w 
a 
a ~ va 
Tr * 
mr 
an * ". C 
> 7 
'. * R) Tia "a " < o 
; E re vhs 
x « 
: v uv * 
- iw - 
E rh " . B E 4 : 
Ya, " o» 
sg ELI g 
$ ~% 
- "i ` 





-208-2039- 


TMELYMY YC YYY^Y*C nyy Tr ry I S 
PUBLISHERS PER EAD. | | | | 
0820395 


ISBN 81 
— — — Delhii(iNpby-—— 1E p T 

i M SI gi Gn = ee + "i 

E-mail: mlbd@vsnlicom £* | Sgt ND 

Website: www.mlbd.com? = "_ spl SENE A 

Rs. 325 Code: 20398 : 978812 


